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The school of Vedanta designated as 
Visistadvaita was expounded by Sri 
Ramanuja in the classic Sri-Bhdsya, 
which were developed by Sri Vedanta 
Desika in his two philosophical 
treatises titled Tattva-mukta-kalapa 
and Adhikaranasaravail. 

This scholarly work of Dr. S.M.S. 
Chari deals with the Adhikarana- 
sdrdvari. The variety of theories related 
to Vedanta which are discussed in the 
156 Adhikaranas of the Vedantasutras 
are consolidated and presented in a 
sequential order under five major 
headings: the doctrine of Brahman, 
the doctrine of universe and 
Brahman, the doctrine of jiva and 
Brahman, the doctrine of sadhana and 
the doctrine of Paramapurusartha. In 
the concluding chapter on General 
Evaluation, Dr. Chari discusses 
dispassionately the differing views of 
Samkara, Ramanuja and Madhva on 
the fundamental controversial 
theories of Vedanta . This volume along 
with the author's other books on 
Vedanta would be invaluable for a 
fuller understanding of Visistadvaita 
in all its aspects. 
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PREFACE 


The Brahma-sutra Bhasya of Sri Ramanuja, traditionally 
revered as Srl-Bhdsya, is a monumental commentary on 
the Vedanta-sutras of sage Badarayana. In this work, 
Ramanuja has expounded in detail the doctrines of 
Visistadvaita Vedanta with adequate support of the 
Upanisads. Vedanta Desika, an illustrious successor to 
Ramanuja wrote two independent philosophical treatises, 
Tattva-muktd-kaldpa and Adhikarana-sardvall with the main 
objective of establishing Visistadvaita as a sound and most 
acceptable system of Vedanta. Both these works are written 
in the form of verses containing 500 and 562 verses 
respectively, composed in the rhythmic sragdhara metre. 
The Tattva-muktd-kaldpa discusses comprehensively all the 
theories of Visistadvaita - epistemological, ontological, 
cosmological and eschatological - and establishes their 
soundness by examining critically the corresponding 
theories of rival schools of thought including Advaita 
Vedanta. The Adhikarana-sardvall, on the other hand, is 
confined to the study of the Brahma-sutra Bhasya of 
Ramanuja and it presents the essential teachings of each 
adhikarana, or section dealing with specific topics of Brahma- 
sutra, as interpreted by Ramanuja. In the Tattva-muktd- 
kaldpa, Vedanta Desika does not enter into the discussion 
of the Scriptural texts for the obvious reason that he wanted 
to prove the soundness of the Visistadvaita theory more 
on a logical basis than on the Scriptural authority. But in 
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the Adhikarana-sar avail, which directly deals with the Sri- 
Bhdsya, he attempts to establish that the doctrines of 
Visistadvaita are in full accord with the Upanisadic 
teachings and the Vedanta-sutras. These two classics are 
complementary and are comparable, in the words of 
Vedanta Desika, to the two hands supporting each other 
(anyonyahastapradam). A study of both these works is 
considered essential for a fuller understanding of 
Visistadvaita Vedanta in all its aspects. 

My book "Fundamentals of Visistadvaita", published 
earlier covers the study of the Tattva-mukta-kalapa and 
attempts to show that Visistadvaita is a sound philosophical 
system. In order to justify that Visistadvaita Vedanta also 
conforms fully to the Upanisads and Vedanta-sutras, unlike 
Advaita Vedanta, I have now undertaken the present work 
on the basis of an in-depth study of Adhikarana-sar avail. 

This book does not attempt to render into English the 
562 verses with explanatory notes nor does it deal with the 
156 adhikaranas in the same order as it is found in the original 
text. Its scope is confined to enunciate the doctrines of 
Visistadvaita Vedanta as outlined in the adhikaranas of the 
Brahma-sutras. For this purpose the selected adhikaranas 
which have direct bearing on the philosophical doctrines 
of ViSistadvaita are discussed in a logical sequence and 
presented as a coherent system of philosophy. 

In the preparation of this book, I have drawn material 
mostly from the original texts ‘ Adhikarana-sdravalV and the 
two learned commentaries on it titled Adhikarana-cintamani 
contributed by Sri Kumara Varadacarya, the son of Vedanta 
DeSika and Padayojana, written by Sri Satakopa Ramanuja- 
yati, the 34 th pontiff of Ahobila Matham. Among the 
contemporary traditional scholars, Sri Uttamur 
Veeraraghavacharya has also written a detailed 
commentary named Sarartha Ratnaprabha. Another book 
under the title Sdriraka Adhikarana Ratnamdld by Mm. 
Kapisthalam Desikacharya presents in lucid Sanskrit the 
essential teachings of the adhikaranas with a statement of 
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purvapaksa and siddhanta. I have made use of these works. 
For purposes of elucidation, wherever necessary, I have also 
taken material from the Srl-Bhdsya of Ramanuja and the 
learned commentary on it titled Srutaprakdsika, by 
Sudarsana Suri and also Vedanta Desika's Tattva-mukta- 
kalapa and Satadusam. 

It is for the first time, such an attempt is made to publish 
in English an authentic treatise on Visistadvaita Vedanta 
based on original source books. It is hoped that this volume 
will be found useful for an in-depth study of Visistadvaita 
Vedanta as expounded in the Srl-Bhasya and the 
Adhikarana-saravali. 

I must pay my respects to my revered Acharya, the late 
Sri Gostipuram Sowmyanarayanacharya Swami to whom 
I owe my knowledge of Vedanta. I must also pay my 
respects to the late Sri Madhurantakam Veeraraghava- 
charya Swami and the late Mm. Saragur Madabhushi 
Varadacharya Swami, under whom I studied §ri-Bhasya, 
Tattva-muktd-kaldpa and Adhikarana-saravali in the 
traditional manner. I am deeply indebted to them. I have 
derived help and guidance for understanding the crucial 
adhikaranas of the Vedanta-sutras from traditional scholars 
Mm. N.S. Ramanuja Tatacharya, Mm. V. Srivatsankacharya 
and Mm. K.S. Varadacharya. I express my grateful thanks 
to them. I should also thank my esteemed friends Sri 
Ananthanarasimhachar, Dr. N.S. Anantharangachar and 
Sri S. Srinivasachar who have gone through the major part 
of the typescript and offered useful suggestions for 
improvement. I also express my grateful thanks to the 
eminent scholar Mm. K.S. Varadacharya for writing a 
foreword to the book. 


Bangalore 

Date: 9th August, 2006 


S.M. Srinivasa Chari. 
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INTRODUCTION 


Meaning of the term Visistadvaita 

The system of Vedanta as expounded by Sri Ramanuja is 
designated as Visistadvaita. The term Visistadvaita signifies 
that the Ultimate Reality, named Brahman in the Upanisads 
is one as organically related to the sentient jivas (cit) and 
the non-sentient cosmic matter (acit). On the basis of the 
Upanisadic teachings, this school of thought.acknowledges 
three real ontological entities namely. Brahman or Isvara, 
the jivdtman or the individual self and the prakrti or the 
primordial cosmic matter. Though all the three are different 
from each other. Brahman being inseparably related to the 
sentient souls as well as non-sentient matter is ultimately 
one as a qualified Reality. As Vedanta Desika states, though 
there is absolute difference between Isvara and the two other 
ontological entities and also among the individual selves 
and cosmic matter, the ultimate Reality is considered as 
one from the standpoint of its being a Visista tattva: 
(visistasya advaitamy. 

Historical Development of Visistadvaita 

Though all the schools of Vedanta owe their origin to the 
Upanisads, Brahma-sutras and the Bhagavadgitd, the three 
basic source books, Visistadvaita as a well formulated 
philosophical system or darsana, with properly developed 
epistemology and ontology on logical ground as well as on 
the basis of correct interpretation of the Scriptural 
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statements and allied texts, was expounded by Ramanuja 
in his monumental commentary on the Veddnta-sutras 
known as $ri-Bhasya. In view of this, Ramanuja may be 
regarded as the founder of the Visistadvaita system. But 
Ramanuja himself does not claim this distinction. In the 
opening para of the SrT-Bhasya, he says that he is writing a 
commentary on the sutras in accordance with the views 
contained in a.n elaborate and extensive vvtti or glossary 
written by Bodhayana which was abridged by earlier 
teachers 2 . Though Bodhayanavrtti as well as the works of 
these ancient teachers are not extant, there is ample internal 
evidence to show from the quotations cited by Ramanuja 
that there were already eminent exponents of Visistadvaita 
Vedanta such as Bodhayana, Tanka, Dramida, Guhadeva, 
Kapardi and Bharuci 3 . In his Vedartha Sahgraha, Ramanuja 
mentions the names of all these ancient exponents. He also 
quotes a few statements of Bodhayana who is also known 
as vrttikara and also by the name of Upavarsa, according to 
6amkara. This establishes beyond any doubt that the system 
of Vedanta developed by Ramanuja follows faithfully an 
ancient tradition (sista-parigrhlta-puratana-veda-veddnta- 
vyakhydna). Such evidence is not forthcoming either in the 
6amkara's Sutra-bhasya or Madhva's Brahmasutra-bhasya. 

According to Vedanta Desika, Nathamuni, who lived 
in the tenth century was the first exponent of Visistadvaita 
as a system of Philosophy ( nathopajnam pravrttam) 4 . He 
wrote two important works: Nyaya tattva and Yoga-rahasya, 
but both these are not extant 5 . However it is evident from 
the numerous quotations cited by Vedanta Desika in his 
Nydya-siddhafijana, that Nydya-tattva is regarded as an 
important philosophical treatise which had considerable 
influence on both Ramanuja and Vedanta Desika 6 . 
According to Vaisnava tradition, Nathamuni inherited his 
knowledge of Visistadvaita Vedanta from a long line of 
preceptors commencing from Nammalvar, the renowned 
Tamil saint, who is claimed to have lived in the beginning 
of Kaliyuga 2803 B.C. 
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After Nathamuni, Alavandar, also known as Yamuna, 
who lived sometime between AD 916-1036 developed the 
system by contributing a few independent philosophic 
works (bahubhih yamuneya prabhandhaih upcitam) 7 . He wrote 
six works and of these the most important is Siddhitraya 
consisting of three parts - Atmasiddhi, Isvarasiddhi and 
Samvitsiddhi, each one being devoted to one of three 
fundamental doctrines of Visistadvaita. The teachings of 
Yamuna have greatly influenced both Ramanuja and 
Vedanta Desika as they have extensively used the logical 
arguments advanced by him in the refutation of Advaita 
doctrines. 

Ramanuja, who came after Yamuna, was born in AD 
1017 8 . Though he could not become a direct disciple of 
Yamuna, he was orally instructed by four of his disciples - 
Mahapurna, Tirukkottiyur Nambi, Tirumalai Nambi and 
Tirumalai Andan. The works of Yamuna and the teachings 
received from his disciples enabled Ramanuja to further 
develop and re-establish the Visistadvaita as a full fledged 
system of Vedanta on strong foundation ( tratum samyag 
yatindraih) 9 . 

From the foregoing brief account, it may be observed 
that Visistadvaita Vedanta was not a new system founded 
by Ramanuja. On the contrary, it was already in existence 
from the time of Badarayana who compiled the Vedanta 
sutras on the basis of the Upanisadic teachings and also 
sage Bodhayana, who wrote the first authoritative glossary 
on it. At the time Ramanuja was bom, there was a long felt 
need for consolidation and systematization of the 
apparently conflicting interpretations of the Upanisads. 
Earlier than Ramanuja, 6amkara, Bhaskara and 
Yadavaprakasa, among the extant schools of Vedanta, had 
attempted to interpret the Upanisads and the Vedanta-sutras 
through scholarly Bhdsyas. But the doctrines presented by 
them were not found acceptable. Samkara's doctrine of 
Maya on the basis of which the Nirvisesa Brahmadvaita with 
the denial of reality to the individual souls and the universe 
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is developed was not found philosophically sustainable. The 
Bhedabheda vdda of Bhaskara and Yadava was also not 
tenable since this concept conceived by them involved self- 
contradiction. It therefore became necessary for Ramanuja 
to develop a more rational system of Vedanta by properly 
interpreting the Vedanta-sutras and the connected 
Upanisadic texts and by refuting the doctrines which were 
opposed to the main tenets of Visistadvaita. He successfully 
accomplished this task assigned to him 18 by writing the 
monumental Bhasya on the Brahma-sutras. He also wrote 
several other works. These are Vedanta-dipa, Vedanta-sdra, 
which are brief commentaries on Vedanta Sutras, Vedartha- 
samgraha, containing the quintessence of the Upanisads, 
the Gita Bhasya, a commentary on the Bhagavad-gita, three 
lyrics named as Saratidgati-gadya, £rlrahga-gadya and 
Vaikuntha-gadya and lastly Nitya-grantha mainly dealing 
with the mode of worship of the image of God. Of these 
works, the commentary on Brahma-sutra, named Sri-Bhasya 
is the magnum opus of Ramanuja in which the Visistadvaita 
doctrines are thoroughly discussed. This will mainly engage 
our attention in the present book. 

For nearly two centuries after Ramanuja, there was no 
significant contribution to the Visistadvaita system by way 
of major philosophical works. The dcaryas who succeeded 
Ramanuja, though some of them were eminent vedantins 
such as Parasara Bhatta, Visnucitta, Vatsya Varada, 
Sudarsana Suri and Atreya Ramanuja, confined their 
attention primarily to the dissemination of the philosophy 
of Ramanuja by teaching Sri-Bhasya or writing further 
glossaries on it. The Srutaprakdsikd, written by SudarSana 
Suri is an outstanding commentary on £rl-Bhdsya. Some of 
the Acaryas, such as Pillan, Nanjiyar, Periavaccan Pillai, 
Vadakkutiruvidi Pillai, who were attracted by the 
devotional hymns of the Alvars in Tamil engaged themselves 
in writing elaborate commentaries on them. During this 
period the theological aspect of Visistadvaita received much 
greater emphasis and importance than its philosophy. 
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Besides, the Visistadvaita system itself seems to have been 
exposed to the criticism by rival schools of thought and in 
particular from the Advaitins. Though Ramanuja had 
vigorously attacked Mayavada of Samkara in his Srl-Bhasya, 
the Advaita scholars of post-Ramanuja period had 
attempted to defend their doctrines against the criticisms 
of Ramanuja. Thus there was a clearly felt need for another 
great philosopher to consolidate the teachings of Ramanuja 
and establish the Visistadvaita system of philosophy on a 
stable foundation. 

This need was fulfilled by Venkatanatha, popularly 
known as Vedanta Desika and also Vedanta Acarya, who 
was born in the year 1268 11 . It is said that Vedanta Desika's 
future role as the re-establisher of Ramanuja's philosophy 
was prophesied even when he was a child of five by Vatsya 
Varadacarya, a spiritual descendent of Ramanuja. The story 
goes that when the child accompanied by his maternal uncle 
met the acarya for the first time, the latter was so attracted 
by the extraordinary intelligence of the boy, that he blessed 
him in the following words: "May you establish the Vedanta 
on a firm basis, vanquishing the theories of rival schools of 
thought; may you become the respected of the orthodox 
Vedantins and the abode of abundant auspiciousness" 12 . 
Vedanta DeSika himself acknowledges with gratitude the 
blessings received from his spiritual guru in the opening 
verses of Tattva-muktd-kalapa and Adhikarana-sar avail, the 
two major philosophical treatises devoted to the exposition 
of Visistadvaita Vedanta on a solid foundation 13 . 

Vedanta Desika was a prolific writer and he wrote more 
than hundred works not only in the realm of philosophy 
and religion but also in the field of poetry and drama. His 
chief philosophical works are: Nydya-parisuddhi, Nydya- 
siddhahjana, Tattva-mukta-kaldpa along with Sarvdrthasiddhi 
(his own commentary), Adhikarana-sar avail, Sesvara- 
mimathsa, Mlmdmsa-pddukd, Satadiisanl. His other 
philosophical works which are in the form of commentaries 
are Tattva-tlka (an incomplete commentary on Sri-Bhasya), 
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Tatparya-candrikd (a gloss on Ramanuja's GJtd-bhdsya), 
lsavasyopanisad-bhasya (a commentary on Isavasyopanisad), 
Gitartha-samgraha-raksa (a commentary on Yamuna's 
Gltdrtha-samgraha), Rahasyaraksa, a commentary on 
Yamuna's Stotra-ratna, Catuhsloki and Ramanuja's 
Gadyatraya. 

Among the philosophical works, Nyaya parisuddhi, 
Nydya-siddhahjana, Sataausani, Taitva-mukta-kalapa and 
Adhikarana-saravall are important since in these works the 
doctrines of Visistadvaita are expounded. Nyaya-parlsuddhi 
is an epistemological work devoted primarily to the 
discussion of the nature of the pramanas and other 
epistemological theories of Visistadvaita. In the Nyaya- 
siddhanjana, the ontological theories of Visistadvaita are 
presented in detail. The Satadusanl, which is a polemical 
work ( vada-grantha ) is devoted to the refutation of the 
doctrines of 3amkara's Advaita Vedanta by adopting 
dialectical arguments with a view to establishing the 
soundness of the theories of Visistadvaita. The 
Tattvamuktakaldpa, which is written in verse containing 500 
verses composed in sragdhara metre is intended primarily 
to present the Visistadvaita doctrines by critically evaluating 
the corresponding theories of rival schools of thought. 
Unlike Nyaya-siddhanjana, it is a comprehensive 
philosophical classic of Visistadvaita Vedanta covering all 
topics in the realms of Metaphysics, Ontology, Theology, 
Epistemology, Cosmology and Eschatology. As Vedanta 
Degika claims, there is no topic in Philosophy which is not 
covered in this work and what is not considered here 
cannot be found elsewhere (yanndsmin kvdpi naitaty 4 . It is 
indeed the magnum opus of Vedanta Deslka 15 . 

The Adhikarana-saravall, is an equally important 
philosophical treatise written in the same style as Tattva- 
mukta-kaldpa in sragdhara metre. It is primarily devoted to 
the discussion of the different adhikaranas or sectional topics 
of Brahma-sutras as interpreted by Ramanuja in his classical 
$rl-Bhasya. In this work Vedanta Desika, while 
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summarizing the contents of each adhikarana, attempts to 
establish that the doctrines of Visistadvaita as developed 
by Ramanuja are philosophically sound and well rooted in 
the Upanisads. While the main objective of Tattva-mukta- 
kalapa is to establish the soundness of the Visistadvaita 
theories on a logical basis by way of proving the untenability 
of the corresponding theories of rival schools of thought, 
the main focus of the Adhikarana-sdravail is to establish that 
Visistadvaita fully conforms to the Upanisadic teachings 
and the Vedanta-sutras, unlike the Advaita of Sarhkara. In 
view of this, Vedanta Desika states that the two 
philosophical treatises are complementary, comparable to 
the two hands supporting each other ( anyonyahasta- 
pradam). Thus, among the philosophical works of Vedanta 
Desika, the Tattva-mukta-kalapa and Adhikarana-sdravali 
constitute the outstanding Vedanta classics which provide 
a comprehensive knowledge of Visistadvaita system. 

Adhikarana-sdravali - its Scope and Contents 

The Adhikarana-sdravali, as its title suggests deals with the 
essential teachings contained in each adhikarana of Brahma- 
sutra. Badarayana has codified the philosophical teachings 
of the Upanisads in the form of sutras or concise aphoristic 
sentences expressed in a few cryptic words. The total 
number of sutras, according to Ramanuja, is 545. These 
are divided into four adhydyas or chapters. Each adhyaya is 
subdivided into four pddas or parts. Each pada is further 
subdivided into adhikaranas or sections deeding with specific 
subject covered in a single or group of sutras. Adhikarana is 
a technical name for a section devoted to discuss a specific 
subject or topic by following the five-fold methodology 
adopted in the traditional philosophical disputation 16 . The 
five stages of discussion are: 

1. Visaya or the subject matter of discussion is to 
be stated. 

2. Samsaya or all possible alternative views relating 
to it are to be mentioned. 
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3. Purvapaksa or the prima facie view about it is to 
be presented. 

4. Uttara or a suitable reply to it is to be given after 
a methodical discussion and refutation of 
purvapaksa. 

5. Prayojana or the usefulness of the discussion by 
way of the establishment of the conclusive view 
( siddhdnta). 

This methodology of discussion of a subject was introduced 
by the Purva-mlmamsakas in respect of Mimamsa-sutras 
which deal with the interpretation of the ritualistic portion 
of the Vedas. Though Badarayana, who has framed the 
sutras to codify the teachings of the Upanisads has not 
grouped them into adhikaranas, the commentators on 
Veddnta-sutra accepted this methodology and named the 
adhikaranas by grouping the sutras dealing with the specific 
subject. There is great advantage in following such a 
methodology. First it becomes easier to comprehend a 
variety of subjects covered by Badarayana in a large number 
of sutras. More importantly, it provides a logical justification 
for arriving at a conclusive view on the basis of a critical 
evaluation of the possible alternative theories. 

The number of adhikaranas is 156 according to Ramanuja, 
whereas it is 196 for Samkara and 222 for Madhva. This 
wide variation arises as a result of the manner in which the 
sutras are grouped with reference to the subject matter 
acknowledged by the commentators. 

The names of adhikaranas and the subject covered in them 
are given in the Appendix I. The adhikaranas are generally 
titled after the key word of the sutra, which indicates its 
subject matter. Thus, for instance, the fijhdsddhikarana 
which covers the first sutra is named after the term jijhasd 
mentioned in the sutra 'athdto brahma jijhasd'. Wherever an 
adhikarana covers several sutras, as in the case of the 
Anandamayadhikarana dealing with the subject of Brahman 
as blissful, it bears the title of the keyword of the principal 
sutra viz. 'anandamayo abhydsat'. With the exception of a 
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few, most of the adhikaranas cover more than one sutra and 
in some cases 10-15 sutras, depending upon the nature of 
the subject to be discussed. It is therefore considered 
necessary for a commentator to discuss the subjects dealt 
with in the sutras in the order of adhikaranas rather than 
individually. 

The sequence of the adhikaranas is also the same as 
followed in the sutras by Badarayana. As will be seen 
presently, there is perfect coherence ( sahgati ) not only 
between the four adhyayas and the four pddas under each 
adhyaya, but also betw een the different adhikaranas under 
each pdda. According to the traditional commentators, even 
the sutras are also inter-connected. 

The central theme of the adhikaranas and the subject 
matter covered in them are the same as found in the 


Brahma-sutras. The main subject of Brahma-sutras as its title 
suggests, is Brahman. Though each adhyaya and each pdda 
of it covers different topics, these are directly or indirectly 
related to Brahman. 


According to Ramanuja, the first adhyaya which is 
named as Samanvayadhydya, is primarily devoted to 
establish the correlation of various texts of the Upanisads 
with Brahman as the primary cause of the universe. It 
directly deals with Brahman after providing the needed 
justification for the enquiry into the nature of Brahman 
(Brahma-jijhdsd), a clear definition of Brahman, the proof 
for its existence and usefulness of the Upanisadic texts for 
knowing the Supreme Goal to be attained. It also discusses 
the essential nature of Brahman as a sentient being, as 
blissful (dnandamaya), as distinct from jivatman and all other 
celestial beings, and also from the non-sentient cosmic 
entities such as ethereal space ( akasa ), vital breath (prana), 
the cosmic light ( jyotis ). All these points are covered in eleven 
adhikaranas(l-ll) included in the first pdda of Brahma-sutra. 

The second pdda deals with the distinguishing 
characteristics of Brahman. According to Vedanta Desika, 
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it establishes on the authority of the Upanisadic teachings 
the following points: 

I) Brahman as the Self of all ( Sarvatma ), 

II) Brahman as the devourer of the entire universe 
(. Attd), 

III) Brahman as the Purusa abiding for ever in the 
eye ( Aksinityasthitih ) 

IV) Brahman as the Inner Controller of all 
( Antarydmin), 

V) Brahman as the Imperishable Reality (Aksara) 

VI) Brahman as Vaisvdnara. 

These subjects are covered in the adhikaranas 12 tol7. 

The third pada brings out a few more important 
characteristics of Brahman after critically examining the 
Upanisadic passages which prima facie appear to lend 
support to the theory that jiva is Brahman. These are: 

I) Brahman as the Support of heaven and earth 
(Ayatana). 

II) Brahman as Infinitely great ( Bhuma ). 

III) Brahman as the Adhara of the universe 
( visvddhdra). 

IV) Brahman as the Object of Enjoyment of muktas 
(mukta bhogyah). 

V) Brahman as the subtle space within the heart 
(daharakdia). 

VI) Brahman as the Controller of all ( Saruaniyantd) 

VII) Brahman as the Object of meditation for celestial 
deities ( Devddindm updsyah) 

VIII) Brahman as the Nama-rupa Nirvahita. 

All these points are covered in the adhikaranas 18-27 of 
the third pada. 

The fourth pada of the first adhydya is devoted to establish 
that Brahman as the primary cause of the universe is the 
Ultimate Reality by way of refuting the claims of the ancient 
Saihkhya school of thought, according to which prakrti, 
also named as pradhdna and also described as avyakrta, is 
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the cause of the universe. It also takes up for critical 
examination the views of the later Samkhya school which 
claims that the jivdtman, which is the twenty fifth principle 
and is other than prakrti, is the cause of the universe. In 
the same strain, it also refutes the theory that the liberated 
self ( muktdtmd ), is Brahman. In this connection, it also 
examines critically the view of the Yoga school which 
upholds that Isvara is only instrumental cause (nimitta 
karana ) and establishes that Brahman is the material cause 
of the universe ( upadana-kdrana ) and also the instrumental 
cause ( nimitta karana). These topics are dealt in adhikaranas 
28 to 35 of the fourth pa da. 

The second adhydya of Brahma-sutra is named as 
Avirodhadhydya or the chapter which proves the absence 
of contradictions. It is primarily devoted to uphold the main 
thesis of the first adhydya viz that Brahman is the primary 
cause of the universe. For this purpose Badarayana refutes 
the theories advanced by the rival schools of thought which 
were prevalent during his time and which stood opposed 
to the Vedanta theory of Reality. The schools which come 
up for critical examination in the order in which it is stated 
in the Brahma-sutra are: Samkhya, Yoga, Nyaya-vaisesika, 
Buddhism, Jainism, Pasupata (the ancient Saiva school) and 
Pancaratra. 

In the first pdda of this adhydya, the arguments advanced 
by the schools of Samkhya and Yoga against the possibility 
of accepting Brahman as the cause of the universe are 
discussed and set aside. In this conn41ection the theory of 
causality as conceived by the Vai£esikas viz. that cause and 
effect are distinct is discussed with a view to establish the 
causal relationship between Brahman and universe. A few 
objections raised against the Vedanta theory of Brahman 
as the material cause of the universe are also answered. 
All these topics are dealt in adhikaranas 36 to 46. 

The second pdda of second adhydya examines critically 
the other schools of thought including Samkhya, Nyaya- 
vaisesika, Bauddha, Jaina, Pasupata and Pancaratra. In the 
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case of Samkhya it highlights the self- contradictions 
involved in their teachings. Regarding Nyaya-vaisesika, 
Buddhists and Jainas, the impossibility of paramanus or 
subtle atomic elements becoming cause of the universe is 
demonstrated. 

It also refutes the sunyavada of the Madhyamika 
Buddhists. In the case of Pasupata, the theory of Isvara as 
the only nimitta karana is refuted. In the case of Pancaratra, 
it is proved to be acceptable as its teachings are in conformity 
with the Vedas. All these issues are covered in adhikaranas 
47 to 53. 

The third pada of second adhyaya is far more important 
as it deals among other topics with the nature of jivatman. 
Out of seven adhikaranas included in this part, five are 
devoted to establish that jivatman is eternal ( nitya ), it is the 
subject of knowledge (jhdtd ) and also the agent of action 
(kartd). It also discusses in detail the relation of fiva to 
Brahman in terms of difference and non-difference and 
affirms that fiva is an amsa or integral part of Brahman. 
This pada also examines the evolutes such as viyat (ether), 
tejas (fire) and vayu (air) and establishes that they have an 
origin unlike jivatman. All these are covered in the 
adhikaranas 54 to 60. 

The fourth pada of this adhyaya takes up for consideration 
the nature of the sense organs ( indriyas ), their number, their 
atomic character, the nature and role of prana vayu (vital 
breath). An important subject which comes up for discussion 
is the manner in which the physical universe consisting of 
variety of living beings and non-sentient entities is created 
through the process of quintuplication of five elements 
(pahcikaratia). It is shown that the creation of the physical 
universe is brought about through the media of caturmukha 
Brahma by Paramdtman, as stated in the Upanisads. These 
issues are dealt with in the adhikaranas 61 to 68. 

The third adhyaya of Brahma-sutra is named as 
Sadhanddhyaya, since it primarily deals with the sddhana or 
the ways and means of attainment of Brahman. According 
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to Badarayana, upasana or unceasing mediation on 
Brahman, which is termed as vidya, is the direct means to 
the attainment of Brahman. Prior to embarking on 
meditation, the spiritual aspirant is required to develop 
vairagya or a sense of non-attachment to worldy and 
heavenly objects and also a deep craving for attainment of 
Brahman. For this purpose, the first pdda of this adhydya 
and early part of second pdda, describes the transmigration 
of the soul, the manner of its rebirth and also its condition 
in different states such as dream, deep sleep ( susupti ) and 
swoon (murcchd). In the later part of the second pdda, the 
nature of Brahman as totally free from all defects and also 
endowed with auspicious attributes ( ubhayalinga) is 
presented in detail as it is considered necessary to know 
that Brahman is the worthy object of meditation. In this 
connection it is also pointed out that Brahman is the highest 
Reality (para) and the bestower of the Supreme Goal for 
the attainment of which upasana is laid down. All these 
subjects are covered in the adhikaranas 69 to 82. 

The third pdda of this adhydya, which is the longest in 
the Brahma-sutra comprising 26 adhikaranas, deals with the 
different types of vidyas or modes of meditation for realization 
of Brahman. The Upanisadic passages prescribe 32 types of 
meditation. These are not different paths for moksa but are 
regarded as alternative means since the goal to be attained is 
the same. They are, however, named differently since certain 
attributes (gums) with which Brahman is to be meditated 
upon are different for each vidya. The discussion of this 
subject in the different adhikaranas is generally centered round 
the issues relating to what gunas are to be included and what 
are to be excluded. This pdda is therefore titled gunopasamhdra 
pdda or the part dealing with the inclusion or exclusion of 
Brahma-gunas. All these topics are covered in the adhikaranas 
83 to 108.' 

The fourth pdda of the third adhydya is of some 
importance as it straight-away discusses the nature of the 
means for attaining the Supreme Goal (purusdrtha) and the 
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place of karma vis-a-vis upasana. It sets aside the view of 
Mlmamsakas who lay greater emphasis on karma or 
observance of ritutals and regards that jhana or upasana is 
subordinate to it. Badarayana emphasizes the need of the 
observance of the prescribed rituals by all the aspirants for 
moksa and also the cultivation of ethical virtues such as 
sama, dama etc. as necessary pre-requisites for upasana. 
These points are all covered in the adhikaranas 109 to 123, 

The fourth adhydya , which is named Phalddhydya or the 
chapter dealing with the spiritual Goal, considers the 
manner in which the prescribed sadhana is to be practised, 
utkrdnti or the exit of the individual soul from the physical 
body at the time of liberation from bondage, the description 
of the path ( arcirddi gati ) through which the liberated soul 
passes to reach the ultimate Goal and the nature of the 
Goal attained by the jlva after final liberation from bondage. 
These points are covered in the four padas of this adhydya 
comprising a total of 33 adhikaranas (124 tol56). 

In the Adhikarana-saravali, Vedanta Desika deals with 
all the 156 topics and discusses them in the same order as 
found in Ramanuja's Brahma-sutra Bhdsya. As stated earlier, 
it is written in the form of verses composed in the dignified 
sragdhara metre. It is difficult to present a philosophical 
discussion in poetic style with the statement of prima facie 
view (purvapaksa), criticism of the same and establish a 
conclusive theory ( siddhanta ). But Vedanta DeSika, being a 
gifted poet ( kavi) and logician ( tarkika ) has successfully 
accomplished this task, as he has done in the Tattva-muktd- 
kalapa. 

This treatise is not a mere summary of the contents of 
the adhikaranas as found in the Sri-Bhasya, as the term 
'SardvalV denotes. Its scope is much wider. So also the 
method of presentation of the subject is different. It does 
not attempt to present in a stereotyped manner, as in the 
Sutra-bhasya, the details of the purvapaksa along with the 
visayavdkya or the Upanisadic statements which form the 
basis for the sutra, and the dialectical arguments and 
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counter-arguments advanced to establish a conclusive 
theory with the supporting scriptural authority. If it were 
a mere repetition of what is already stated in the $ri-Bhasya, 
then Adhikarana-saravali would be a mere duplication of 
the effort made by Ramanuja and it would not be of any 
special value. Vedanta Desika himself seems to be aware of 
this possible objection, which is evident from the fact that 
at the commencement of the work, he attempts to justify 
this arduous undertaking. In the opening verse he states 
that he would defend the title of Veddntacdrya conferred 
on him by Lord Ranganatha, the presiding deity of 
Srlrangam (tena devena dattdm veddntacdrya samjhdm 
...sartham anvarthayami). If we closely study the work, we 
find that this claim made out of modesty is well founded 
by establishing the doctrines of Visistadvaita enshrined in 
the sutras and expounded in the $ri-Bhasya by Ramanuja 
on a more solid ground not only with the support of 
Scriptural texts but also on the basis of logic through the 
discussion of the issues arising as a result of the 
interpretation of the sutras and the connected Upanisadic 
texts. Unlike Ramanuja, he does not go into the details of 
the purva-paksa and answer them step by step in a dialectical 
manner. On the other hand, he concentrates on the main 
issue or issues related to the doctrine enshrined in the sutras 
and after examining them with the relevant arguments, he 
sets down the siddhanta in a precise and clear way. In the 
Sri-Bhasya, a reader often gets lost in the elaborate discussion 
on the views of the purvapaksa with arguments and counter 
arguments and miss the essential theory that needs to be 
established. Vedanta Desika, in his Adhikarana-saravali 
avoids such an elaborate discussion and confines his 
attention to the disputed issue which is directly related to 
the topic and answers it with a clear statement of the final 
view on the subject. This method of discussion enables us 
to grasp the essential points relevant to a doctrine. A 
comparative study of the manner of treatment of the 
adhikaranas such as Jijhdsddhikarana, Samanvayadhikarana, 
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Anandamayddhikarana and Arambhanadhikarana in £rl- 
Bhasya and Adhikarana-saravali will bear out the observation 
made above. If we take note of these facts, it becomes 
evident that Adhikarana-saravali is not a mere summary of 
the contents of the adhikaranas of Brahma-sutra but is a 
distinctive philosophical treatise aimed to present the 
essential teachings contained in the adhikaranas. 

There are a few other characteristic features of 
Adhikarana-saravali. The first and foremost is the attempt 
made by Vedanta Desika to establish the sahgati or 
connection not only between one sutra and the other but 
also between the four adhydyas, the four pddas of each 
adhyaya and more importantly between the adhikaranas. 
On the face of it, it appears that the sutras and adhikaranas 
under which they are grouped are somewhat disconnected. 
But it is not so according to the author of the sutras, who 
has conceived a perfect sequence. The entire work of 
Brahma-siitra is a well-knit treatise. Though all the 
commentators are generally agreed on this point, Vedanta 
Desika makes a special effort to establish a close and 
meaningful connection ( sahgati ) between the sutras. Though 
for modern scholars, this may not be of any special 
importance, the traditional scholars accord great 
significance to it since it provides a rational justification for 
formulating a sutra in certain order and sequence from the 
beginning to the end. 

Another important feature of this treatise, as Vedanta 
Desika himself points out, is that it clarifies the doubts or 
minor criticisms raised by some critics on the $ri-Bhasya 
such as repetition of what is already stated elsewhere 
(paunarukti ), negation of what is stated ( uktabddha ), 
irrelevance of the teachings (mandatva), absence of proper 
sahgati or connection between adhydyas, pddas and 
adhikaranas, opposition to the accepted pramdnas 
(mdnabddha) etc.. According to Vedanta Desika the 
Adhikarana-saravali reveals that the adhikaranas of Brahma- 
sutra Bhdsya of Ramanuja is free from these defects. He says 
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that those who read these verses carefully with an open 
mind will be delighted to find that it is free from defects 17 . 

It may be observed from this brief contents of the 
adhikaranas in the preceding pages that the text in original 
is very extensive comprising, 562 terse verses in Sanskrit 
and covering 156 adhikaranas related to a variety of 
philosophical and allied topics. For persons not well 
acquainted with Sanskrit, an English translation of the 
verses with explanatory notes may provide some idea of 
the contents of the book. But an English translation having 
its own limitation cannot bring out the spirit of the original 
text. It does not also provide to the reader a comprehensive 
and consolidated account of the doctrines of Visistadvaita 
Vedanta in a sequential order. Therefore, neither any 
attempt is made to present a translation of this original work 
nor a summary of the adhikaranas is given in the same order 
as found in the original text. Some of the adhikaranass, 
particularly those which are included in the third pada of 
third adhyaya dealing with different types of vidyas and 
the issues relating to what gunas or attributes of Brahman 
are either to be included or excluded in respect of the 
updsand, would not be of any special philosophical 
significance. The main objective of the book is to present 
the important doctrines of Visistadvaita Vedanta as 
expounded in the classic Sutra-bhasya of Ramanuja on the 
basis of the Upanisad and the sutras in a logical order. For 
this purpose we have confined our attention to the 
discussion of the selected adhikaranas that have a direct 
bearing on the fundamental doctrines of Visistadvaita. 

Though the central theme of the Brahma-siitra is 
Brahman, it deals with three major subjects. These are Tattva 
or Brahman, the Sadhana or the means of its attainment 
and Purusartha or the Supreme Goal. Under these three 
major subjects, the following doctrines are discussed in the 
various adhikaranas. 
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The Doctrine of Brahman 

1. The essential nature of Brahman 

2. The distinguishing characteristics of Brahman 

3. Brahman as the cause of the universe 

The Doctrine of Universe and Brahman 

1. Brahman as the material cause of the universe 

2. The relation of the universe to Brahman 

3. The theory of cosmic creation 

The Doctrine of Jiva and Brahman 

1. The essential nature of jiva 

2. The relation of jiva to Brahman 

3. The theory of the transmigration of jiva 

4. The different states of jiva 

The Doctrine of Sddhana or the Means of attainment of 
Brahman. 

1. Brahman as the worthy object of Meditation. 

2. Vidya (upasand) as the direct means of attainment 
of Brahman. 

3. Karma as subsidiary means to Vidya. 

4. The nature and components of Upasand. 

The Doctrine of Parama-puru$drtha. 

1. The nature of the liberation of jiva from bondage. 

2. The theory of utkrdnti. 

3. The theory of the pathway to moksa (Arciradi- 
marga). 

4. The status of jiva in the state of mukti. 

In the present book we shall deal with the adhikaranas 
which are related to the above doctrines in a sequential 
order with the main objective of expounding Visistadvaita 
philosophy as developed by Ramanuja in the Brahma-sutra 
Bhasya and as further elucidated by Vedanta Desika in the 
Adhikarana-saravail. We shall not attempt a comparative 
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and critical study of these theories with reference to the 
commentaries of 6amkara and Madhva on the adhikaranas, 
since this task has already been accomplished in the book 
'The Philosophy of the Veddntasutra - A study based on the 
comments of Samkara, Ramanuja and Madhva We shall not 
also take up a comparative study of the corresponding 
theories of other schools of thought to establish the 
soundness of the Visistadvaita doctrines, since this task is 
yndertaken in the book / Fundamentals of Visistadvaita- A 
study based on Vedanta Desika's Tattva-muktd-kaldpa . This 
book is primarily aimed to give an exposition of Visistadvaita 
Vedanta established in conformity with the Upanisads and 
Brahma-sutras as evidenced by the Adhikaratta-sdrdvali of 
Vedanta Desika. 


1. See NS pi. Prakdra-prakarinoh prakdrdndm ca mitho atyanta bhede 
api viiistaikyddi vivaksaya ekatva vyapadesah 

2. RB1.1.1. Bhagavat bodhayana Jcrtam brahmasutra vrttim purvdcdrydh 
sanchiksupuh tanmatdnuiarena sutrdksarani vydkhydsyante 

3. Vedartha Sarigraha - p.100 

4. TMK V-136 nathopajham pravrttam 

5. In recent years a book under the title' Yoga-rahasya' is published 
by Sri T.V.K. Desikachar who claims that it is the same ' Yoga- 
rahasya' of Nathamuni, which was revealed to his father, Sri T. 
Krishnamacharya, during the state of trance at Alwar 
Tirunagari, the birth place of saint Nammalwar. This claim is 
questionable since the Yoga-rahasya of Na thamuni which was 
not available to such eminent Acdryas, Ramanuja and Vedanta 
DeSika could have been discovered by a person of the present 
century. 

6. TMK IV-10 and V-59 

7. TMK-V-136 

8. For an authentic account of the biography and the works of 
Ramanuja, see the author's article in the 'History of Science, 
Philosophy and Culture in Indian Civilization ' - Vol II - part 3. 
pp. 70-105. 
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Chapter One 

THE STUDY OF VEDANTA 


Brahma-sutra is primarily concerned with the study of 
Brahman, which is the ultimate metaphysical Reality. 
Badarayana therefore rightly commences his classic treatise 
on Vedanta with four aphorisms to justify the need and 
importance of the philosophic study for obtaining the 
knowledge of Brahman. These sutras deal with four 
important subjects viz., a) enquiry into the nature of 
Brahman, b) definition of Brahman as the primary cause of 
the cosmic functions, c) sdstra as the only source of knowing 
Brahman, and d) the main purport of the Upanisads is 
Brahman. The first four adhikaranas named as 
Jijhdsddhikaram, Janmddyadhikarana, Sastrayonitvadhi-karana 
and Samanvayddhikaram cover these subjects respectively. 
These adhikaranas which constitute one unit ( petikd ) are 
regarded by the commentators as a preface (upodghdta) to 
Brahma-sutra since they affirm the value and importance 
of the Vedanta study by way of refuting the general 
objection that the study of Vedanta is futile. As explained 
by the commentators, Badarayana has in mind four possible 
objections prevalent during his time against the study of 
Vedanta. These are: (a) The Upanisadic texts which teach 
about Brahman which is an existent ( siddhapara ) are not 
purportful; (b) the definition about Brahman offered by the 
Upanisad is not satisfactory and hence Brahman cannot 
be known; (c) since the existence of Brahman can be proved 
by inference. Sacred texts cannot teach anything new; and 
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(d) the knowledge of Brahman derived from the Upanisads 
does not serve any useful purpose. 1 The details of these 
criticisms will be explained when we discuss the relevant 
adhikaranas. For the present it may be noted that these are 
implied in the relevant siitras and that Badarayana, as 
explained by the commentators, attempts at the very outset 
to refute them in order to establish the value of Vedanta 


study. We shall discuss these four topics in the present 


chapter. 


I. Brahma-jijnasa 

Regarding Brahma-jijnasa, the sutra reads: Athdto brahma- 
jijnasa 2 . It means: 'Then, therefore, the enquiry into 
Brahman'. Each word in the sutra has far reaching 
implications. Jijhasa means desire to know (jhdtum icchd). 
It refers to the object of desire viz., knowledge of Brahman 
which is more important than desire itself. The term 
Brahman denotes, according to Ramanuja, the Supreme 
Person ( Purusottama) who by nature is endowed with 
infinite auspicious attributes and is also free from all 
imperfections. 3 The word atha means soon after ( anantara) 
and implies, as interpreted by Ramanuja, that Brahma- 
jijnasa is to be undertaken after completing the study of 
Purva-mimamsd dealing with the ritualistic portion of the 
Vedas. The word atah means 'therefore' and it implies the 
reason for pursuing the study of Vedanta after one has 
realized the futility of the fruits of the rituals and come to 
know the eternal value of the spiritual goal to be attained 
by the study of Vedanta. The fuller meaning of the sutra, 
as explained by Ramanuja, is that the enquiry into the 
nature of Brahman is to be undertaken by a spiritual 
aspirant after he has completed the study of Purva- 
mimdmsa, which deals with the ritualistic portion of the 
Vedas and realized the impermanent value of the fruits 
achieved by the Vedic rituals and the eternal value of the 
Supreme Goal to be attained by the study of Uttara- 
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mimamsa, which deals with the later portion of the Vedas 
(Upanisads) 

This view has for its support the teaching of the 
Mundaka Upanisad on the basis of which the sutra itself is 
formulated. Thus it states: 


‘ Partksya lokan karmacitan brahmano nirvedamayat. Nasty- 
akrtah krtena. tadvijnartham sa gurumeva abhigacchet 
samiipdnih irotriyam brahmanistham. Tasmai sa vidvdn 
upasanndya samyak prasantacittaya samanvitaya. Yenaksaram 
purusam veda satyam provdea tam tattvato brahmavidyam 4 
"After having examined the fruits obtained by the 
performance of the prescribed rituals, a Brahmana (one who 
has studied the Vedas) should become dejected by realizing 
that what is eternal (Paramatman) cannot be attained from 
the non-permanent fruits of the rituals. In order to know 
that (Reality), he should approach with a token gift a 
preceptor who is learned in the Vedas and is also well 
established in the knowledge of Brahman. To such a pupil, 
who has approached the preceptor with his senses 
restrained and equipped with mental tranquility, the guru 
(preceptor) should impart the knowledge of Brahman by 
means of which the eternal and imperishable Reality is 
realized". 


The above passage clearly indicates that the study of 
Vedanta for gaining the knowledge of Brahman is to be 
taken up after the study of karma-kdnda. This view is also 
supported by the authoritative statement of Bodhayana, 
an ancient commentator on Brahma-sutra. Thus, it is stated: 
vrttdt karmddhigamdt anantaram brahma vividisa. 5 "Soon 
after the comprehension of the knowledge of the rituals 
has taken place, there follows the enquiry into Brahman. 


II. Purva-mimamsa and Uttara-mlmamsa 

The first question that is raised in this connection is whether 
there is any connection between Purva-mJmdmsd and Uttata- 
mimdmsd. It is contended that these two are distinctive parts 
of the Vedas dealing with separate subjects, the former with 
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the rituals and the latter with Brahman. There is difference 
in respect of their authors, contents, aim and the persons 
eligible for their study. There is also opposition between 
karma or observance of rituals which is the main theme of 
Purva-mlmamsa and jnana or knowledge of Brahman, which 
is the central theme of the Vedanta. Besides, the study of 
Purva-mlmamsa is not of any use for the study of Vedanta 
and hence the study of Purva-mltndmsd is not a necessary 
precedent to the study of Vedanta. 

These issues are discussed in great detail by Ramanuja 
in the Sri-Bhasya while commenting on the first sutra and 
also by Vedanta Desika in the Adhikarana-saravall and the 
Satadusanl. These are refuted on the basis of three strong 
arguments. First, the enquiry into the meaning of the Vedic 
texts which comprises the ritualistic as well as Brahman 
portion should cover the study of both Purva-mlmamsa and 
Uttara-mlmamsa. Secondly, the knowledge of Purva- 
mlmamsa is very essential for the study of Vedanta. Thirdly, 
the two Mimdmsas - Purva and Uttara- form one integral 
whole. 

Regarding the first argument, it is pointed out that the 
Scriptural injunction demands the study of the entire Vedas 
including the Upanisads along with the anciliary texts 
(Vedangas ). Its meaning also should be grasped with the 
aid of the rules of interpretation and other logical arguments 
since with the understanding of the meaning only, it is 
possible to determine the subsequent action. The enquiry 
into their meaning (arthaviedra) may be initiated either 
through a specific injunction, as the Mimdmsakas maintain, 
or it may take place out of one's own desire ( rdgatah). In 
either case, Vedanta Desika argues, that it covers the entire 
portion of the Vedas, as it cannot be restricted to any one 
part. Though it may be possible to restrict the enquiry that 
is undertaken due to a specific injunction, it is not possible 
to do so in the case of an enquiry initiated out of one's own 
desire. It cannot be restricted to Brahman since one may 
desire to know all the four human goals (purusarthas) and 
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a desire to know all the four purusarthas naturally leads to 
the enquiry into the meaning of the entire Scriptural texts 
including the Upanisads. Consequently, one realizes in a 
general way from the Scriptural statements that svarga etc., 
achieved through prescribed sacrifice are of impermanent 
nature and that the knowledge of Brahman obtained 
through the study of the Upanisads lead to eternal Spiritual 
Goal ( aksayaphala). 

Regarding the second argument, Vedanta DeSika points 
out that the Purva-mimamsa actually aids the Uttara- 
mimdmsa. The aid is in the form that Vedanta requires the 
arguments and the principles of Purva-mimamsa 
(nyayopajivanam). The first adhyaya of Purva-mimamsa 
establishes that Vedas are authoritative. This in general is 
very essential for Vedanta. The second adhyaya named 
Bhedadhyaya discusses the nature of difference etc. This is 
useful to the study of the third section of the third adhyaya 
of the Vedanta titled Gunopasamhdra pdda. Again the third 
adhyaya of the Purva-mimamsa which deals with the 
principles of interpretation is useful throughout the study 
of Vedanta. Prayukti or that which discusses the purpose of 
each ritual which comes under the fourth adhyaya of Purva- 
mimamsa, is helpful in ascertaining whether the religious 
duty connected with the caste etc., is meant for the purpose 
of Brahman-knowledge or confined to the dSrama itself. 
Again in the fifth adhyaya of Purva-mimamsa, the topic 
dealing with the succession of rituals ( kramah ) is helpful in 
studying the third section of the last chapter of Brahma- 
sutra. The discussion relating to the nature of the agent 
etc., which is taken up in the sixth adhyaya of Purva- 
mimamsa is useful for the discussion about the eligibility of 
persons to the study of Vedanta. Likewise the other adhydyas 
of Purva-mimamsa are also useful either directly or indirectly 
to the study of Vedanta. Thus, the meaning of Vedanta texts 
is ascertained with the help of the principles and arguments 
set forth in the Purva-mimamsa and hence the knowledge 
of Purva-mimamsa is indispensible for Uttara-mimdmsa. 
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Vedanta Desika further contends that there is absolutely 
no contradiction between Purva-mimamsa and Uttara- 
mlmamsa either in respect of content or end or aspirant. 
The aspirant is one and the same. He who has studied the 
Purva-mimamsa and understood the finite and impermanent 
character of the fruits of karma enters on the study of 
Vedanta which refers to the Supreme Goal. As regards the 
subject matter, though there are minor differences there is 
an inherent unity between the two subjects. Ritualism is 
preliminary and philosophic quest is subsequent 
development. One is apprenticeship and the other is 
adeptship. One clarifies and illuminates the other. Thus, 
there is organic unity between the two treatises ( sastras ). 
As will be shown, presently the two constitute one single 
treatise. 

Nor is there any opposition between karma or the 
performance the prescribed rituals and jnana taken in the 
sense of the knowledge of Brahman or upasana (meditation) 
on Brahman. As will be seen in the later chapters, the 
performance of rituals is helpful in acquiring the desire to 
know Brahman ( vividisa), as the Advaitin admits and it is 
a subsidiary means to upasana, as the Vigistadvaitin 
maintains. The ritualistic observances cannot be dispensed 
with as it serves as the purificatory programme and aids 
Brahman-enquiry. 

But how could the two treatises be considered to be one, 
while they have been composed by different authors? This 
is an important objection raised by the critic. Vedanta 
Desika exposes the hollowness of this objection. One and 
the same person can plan a project and successfully execute 
many endeavours, many schemes; or again countless 
persons by combined effort may accomplish a single project 
as in the case of the construction of a tower of a temple. 
Even in respect of a literary work, one scholar can compose 
a number of independent treatises. Or as in the case of the 
commentary on Panini sutras, even though different authors 
are involved, the treatise continues to be the same. 
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It may be argued that in many of the Vedanta-sutras the 
position taken by Jaimini is indicated as purva paksa, that 
is., a position to be repudiated. Does not this indicate that 
the two are incompatible? How then can they coalesce into 
a single unity? 

This objection is baseless, argues Vedanta Desika. The 
differences referred to between Badarayana and Jaimini 
relate to minor matters, almost to trivial formalities 
(atyalpatara apradhamrtha). Tf in a portion of a building 
some part is removed and reconstructed the main unity of 
the building is not destroyed. On the other hand, the removal 
of the part and its reconstruction add to the beauty of it. 
Likewise it should be understood that the Purva-mlmarhsa 
has been corrected by the Uttara-mlmdmsd. Or again the 
differences between Jaimini and Badarayana may be 
understood in a different way. It may be taken that Jaimini 
has given expression to such views not with the intention 
of opposing the views of Badarayana but to demonstrate 
his capacity to establish the truth on grounds conceding 
the opponents' assumptions ( vaibhavokti ). Badarayana 
reexamines them with the idea that laymen may not mistake 
them for truths. The position of Jaimini is, therefore, quoted 
with approval for removing likely doubts, for clarification 
of the issues and also for a reasoned reinforcement of the 1 
main doctrines. All this is amply evidenced by references 
like 'So said Jaimini'. More than that, in many contexts 
Badarayana refers to Jaimini by name for supporting his 
own views. 6 Similarly Jaimini to support his own conclusion 
refers to Badarayana and his authority. 7 These reciprocal 
references must prove convincingly that the two brances 
of the literature dealing with karma-kdnda and Brahma-kdnda 
constitute a totality. 

Now we come to the third important argument in 
support of the theory upheld by Ramanuja that the study 
of the Purva-mimdmsd should precede the study of Vedanta. 
According to the tradition, Mimamsd-sdstra, which is 
concerned with the interpretation of the Vedas, is one single 
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sastra comprising three parts. The first part is named as 
karma-kdnda consisting of 12 adhyayas which deal with the 
nature and manner of performing the various rituals. The 
Purva-mlmdrhsa sutras of Jaimini constitute this part and it 
is generally acknwoledged as the basic Mimamsa treatise. 
The second part is known as Devata-kanda consisting of 
four adhyayas which deal with the nature and status of 
celestial deities referred to in the Vedas. It is also called 
Samkarsana-kdnda, named after its author, Samkarsana. 
This work is not extant. However, there are references made 
to it in other works. The concluding sutra of this kdnda which 
refers to Visnu, the Supreme Deity and who is equated with 
Brahman is quoted by Vedanta Desika and also by Madhva. 
The relevant sutra reads: sa visnuraha hi..tarn 
brahmetyacaksate tarn brahmetyacaksate. "He is known as 
Visnu and that he is called Brahman". The mention of 
Brahman in the concluding sutra of Samkarsana kdtida also 
establishes its connection to the opening sutra of the Brahma- 
sutra. The third part of Mimamsa Sastra is the Brahma-sutra 
of Badarayana consisting of four adhyayas. The three 
constitute one single sastra, though they are divided into 
three parts, each one being authored by three different 
sages. Keeping this fact in mind, the author of the Bodhdyana 
Vrtti states: samhitam-etat sdrirakam jaimimyena sodasa 
laksanena iti sastraikatva siddhih. (Quoted by Ramanuja in 
the $n-Bhasya). "The sdriraka ( Veddnta-sutra) of four 
chapters forms a textual totality with the sixten-chaptered 
Purva-mimamsd of Jaimini." 

To give prominence to Jaimini, Samkarsana is not 
mentioned by name by Bodhayana, as Vedanta Desika 
explains. But it is implied by the word sodasalaksana or 16 
chapters, since Jaimini's Mlmdriisa-sutras cover only 12 
adhyayas, as accepted by all the Mlmamsakas. On the 
authority of Bodhayana who is the reputed ancient 
commentator on Brahma-sutra, Ramanuja affirms that 
Mimamsa is a single sastra beginning with 'Athdto dharma- 
jijhdsa' and ending with 'Andvrtti sabddt', divided into three 
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parts: Karma-kanda of twelve chapters, Devatd-kdnda of four 
chapters, and Para-devata-kdnda of four chapters. This 
twenty-chaptered literature is throughout dominated by a 
central plan and execution. In view of these facts it is 
considered necessary that the study of Purva-mtmamsd 
should necessarily precede the study of Vedanta. 

According to the Advaita Vedanta, Purva-nttmdrhsd is 
not a pre-requisite for the study of Vedanta. There are four 
factors which are considered necessary for the study of 
Vedanta. These are: discrimination of eternal and non¬ 
eternal ( nitya-nityavastu vivekah) possession in abundance 
of calmness, equanimity and other such means (Santa damddi 
sadhana sampat), non-attachment to the enjoyment of fruits 
here and hereafter (ihdmutraphalabhoga viragah) and desire 
for release (mumuksatvam). 

Vedanta Desika rejects the above theory on the ground 
that the four factors in question do not invariably precede 
the enquiry into Brahman. The main point of his criticism 
is that the discrimination of things eternal and non-etemal 
becomes possible only after one has made a study of Vedanta 
and hence it cannot be a pre-requisite to the study of 
Vedanta. 8 It cannot be said that this knowledge of 
discrimination arises from the study of other systems, which 
one would have completed before commencement of the 
study of Vedanta. In that case, the study of Vedanta would 
become superfluous since the knowledge that is to be 
obtained from it would have already been derived from 
the study of other systems. Similarly if the possession of 
Santa, dama etc., is taken to imply perfect control of sense 
organs, this would be possIBle only after one has studied 
Vedanta and embarked on the sadhana for the realization 
of the Self (darSana). This is evident from the following 
Upanisadic text: "Hence having become possessed of 
calmness, equanimity, turning away from the objects of 
pleasure and the desire to abandon them, one seeing the 
Self in the self (mind) alone, sees everything". 9 As regards 
the non-attachment to the fruits here or hereafter and the 
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desire for release, though these may be needed for the study 
of Vedanta, it is more appropriate, contends Vedanta 
Desika, that the study of Purva-mimamsd is accepted as the 
pre-requisite to the enquiry into Brahman for more than 
one reason. First, it suggests the order in which a person 
proceeds to study Vedanta. Secondly, it makes evident that 
an individual who enters into the study of Vedanta has 
clearly understood the arguments that are required for the 
purpose of knowing the nature of Brahman as well as 
contemplation thereon. Thirdly, it also facilitates an 
unhindered enquiry into Brahman through the removal of 
the prima facie superficial knowledge that the ritualistic 
deeds lead to the infinite and permanent result. The 
Scriptural text to which we have already referred also states: 
"Let a Brahmin after he has examined all these worlds (fruits 
of karma), obtain freedom from all desires and approach a 
qualified guru to obtain knowledge of Brahman". 10 

Another serious objection is raised by the Mimamsakas 
questioning the usefulness of the study of Vedanta. In fact 
this constitutes the prima facie view ( purvapaksa) for the 
sutra enjoining Brahma-jijndsd, as interpreted by the 
commentators. According to Prdbhakara Mimamsd, words 
convey their meanings only as related to specific action. 
The process by which the meanings of words are derived is 
explained by an illustration. An elderly person asks a 
younger person to bring a cow and take it back. A child 
nearby observes the younger person carrying out the 
command and comes to understand that the word cow 
mentioned in the statement refers to the animal 'cow'. From 
this it is concluded that in the first stage words convey their 
meanings through such injunctive statements of elderly 
persons involving action (ddya vyutpattih kdrya eva). On the 
basis of this, the Prabhakaras uphold that words convey 
their meanings only as related to specific action. The 
implication of this theory is that only Vedic statements of 
injunctive character are purportful, whereas the Upanisadic 
statements which refer to the existent or what is already 
established (siddhapara) cannot be taken as valid except as 
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complemental to the injunctive statements. In view of this, 
the study of Vedanta is not of any use. 

Following the criticisms offered by Ramanuja in the &ri- 
Bhasya, Vedanta Desika refutes this theory. He explains how 
at the initial stage words derive the meaning without any 
reference to activity in respect of existents. Thus, a person 
pointing his finger at a cow tells his child that it is called 
cow and the child learns to associate that word with the 
object 'cow'. The child then understands the meaning of 
words without those words having any reference to activity. 
To give another example, an individual, who is aware of 
the fact that the news about the birth of a child causes 
pleasure, conveys such news to the father of the newly- 
born child, and the latter feels happy after hearing the 
statement of the former. It is obvious that the statement of 
the first individual conveys the meaning to the second 
individual and as such he reacts with joy. It is not therefore 
necessary that, in order to be meaningful, statements should 
have a direct bearing on activity. 

Vedanta Desika further explains how in the subsequent 
periods too, words convey their meaning in respect of 
existents. A person who is already acquainted with the 
meaning of certain words, understands on the basis of 
previous experience that such and such words have specific 
meanings and vice versa. With the knowledge of limited 
number of words, he also understands the meaning of more 
connected words in our ordinary experience. Whatever 
meanings are attached to the words in our ordinary 
experience, the same also hold good in respect of Vedic 
vocabulary. When however, there are Vedic words 
which do not bear the meaning current in our ordinary 
experience, their meaning is to be understood with the help 
of Nirukta, the treatise containing etymological interpreta¬ 
tion of Vedic words. 

Vedanta Desika therefore concludes that words and the 
Upanisadic statements about Brahman are purportful even 
in respect of the existent. 11 Hence the study of Vedanta is 
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to be undertaken after the study of Purva-mtmamsd, as 
enjoined in the Brahma-sutra. 

III. Definition of Brahman 

This is the subject of the adhikarana named as Janmddya- 
dhikarana covering the second sutra in which Brahman, the 
object of jijndsd is defined by Badarayana. The sutra reads: 
janmddy-asya yatah ”. The word janma means creation ( srsii) 
and the affix ddi implies sthiti or sustenance and laya or 
dissolution. The word asya refers to the variegated universe 
including the souls. The total meaning of the sutra is that 
from which proceed the creation, sustenance and 
dissolution of the universe is Brahman. Thus, Brahman is 
defined by Badarayana as that which is the cause of the 
creation, sustenance and dissolution of the universe. 

This sutra is formulated with reference to the passage of 
the Taittiriya Upanisad which offers the definition of 
Brahman. Bhrgu requests his father Varuna to teach him 
about Brahman. In reply, Varuna states: 

Yato vd imatii bhutatii jayante, yena jatdni jivanti, yat 
prayanti abhi-samvisanti, tad vijijndsasva , tat brahmeti 13 . 

"That from which these beings are bom, that from which 
when bom they live, and that unto which when departing, 
they enter, seek to know that; that is Brahman." 

In the context of the Upanisadic teaching there is no 
vagueness regarding the definition of Brahman offered by 
Badarayana. The sutra clearly lays down the three-fold 
cosmic function {jagatkdranatva) as the criteria for 
determining an ontological entity as Brahman. 

In this connection an important issue is raised by the 
critic. There are two ways by which an object is defined. It 
can be defined in terms of its essential attributes ( visesanas) 
or qualifications per proprium. It can also be described with 
reference to certain identity marks ( upalaksatias) or 
qualifications per accidens. The moon in the distant sky, 
for instance, can be identified with reference to its abundant 
luminosity. It can also be identified through the moon visible 
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as if close to the branch of a tree. The first kind of definition 
is known as svarupa laksana or definition in terms of its 
essential qualities belonging to the object. The second type 
is named as tatastha laksana or description offered by using 
certain identity marks ( upalaksanas) which do not actually 
belong to the object. The question to be considered is 
whether the present Upanisadic text defines Brahman 
through the visesanas or the upalaksanas. The prims facie 
view is that in either case. Brahman cannot be defined. If 
the three cosmic functions are taken as visesanas, these are 
different in nature and as such they denote three different 
entities as each one being qualified by a particular function. 
This view is based on the assumption that different visesanas 
are applicable to different visesyas or substances. On the 
contrary, if these functions are taken as upalaksanas, even 
then Brahman is not defined. The upalaksana can convey 
the knowledge of the upalaksya or the object denoted by it 
when the latter (Brahman) is already known in some way. 
Since Brahman is not already known, the upalaksana in the 
form of cosmic functions cannot convey the knowledge of 
Brahman. Hence the definition given in the Upanisad does 
not help us to know Brahman. It is therefore futile to 
undertake Brahma-jijnasa. 

In reply to this general criticism, Vedanta Desika points 
out that Brahman as the Supreme Being and as the primary 
cause of the universe is already known through other 
Scriptural texts, particularly in the Purusasukta passage of 
the Vedas. It is only such a Brahman that is being taught 
by Varuna to Bhrgu in the Taittiriya Upanisad. This is 
evident from the two pronouns yatah and tat used in 
the passage. The word yat implies what is well established 
as the creator of the universe and tat refers to such 
a Brahman. 

The Advaitin advances a different criticism. If all the 
three cosmic functions are regarded as visesanas, then 
Brahman denoted by them cannot be one undifferentiated 
Being. This view is based on the logical principle adopted 
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by the Advaitin that different visesanas mentioned in a 
statement about the visesya or substance break up the 
unitary character of the visesya (visesananam 
visesyabhedakam). The example given in support of this view 
is the statement describing the cow as one without horn, 
with broken horn and with full horn (khando mutidah 
purmsrahgo gauh). This statement does not convey the idea 


of One COW 


1.1.1 it it. dome vv ay uie 


definition of Brahman as that which is the cause of the 
creation of the universe, as the cause of its sustenance and 
as the cause of its dissolution does not denote one Brahman. 
This criticism also applies to the definition of Brahman as 
satyam, jhdnam and anantam which is regarded as laksatia 
vakya or statement offering a definition. In this statement, 
if the three terms are taken as attributes. Brahman cannot 
be one undifferentiated Being. 

To avoid this difficulty, if one of the cosmic functions 
alone is taken as visesana denoting Brahman, then the other 
two functions mentioned in the Upanisad become irrelevant. 
If all the three together denote Brahman, then Brahman 
cannot be distinguished from entities other than Brahman. 
According to the Advaitin, each term in the statement 
should serve the purpose of distinguishing Brahman from 
what it is not, as in the case of satya from what is anrta or 
unreal, jnana from what is jada and ananta from what is 
finite. Hence the definition of Brahman in terms of three 
cosmic functions taken as visesanas is unsatisfactory similar 
to the statement on cow as khando mutidah purtmsrahgah. 

The above criticism is untenable, contends Vedanta 
De^ika. The three cosmic functions Viz. janma, sthiti and 
pralaya are not mutually opposed as in the case of the cow 
with broken horn, without horn and with horn. Wherever 
the characteristics are not mutually opposed, the object to 
which these are applicable does not become disintegrated. 
That is, the object denoted by different attributes which 
are not mutually opposed ( aviruddha) is one and the same 
as qualified by them, as in the statement that Devadatta is 
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sydma or of dark complexion, yuva or youth and lohitdksah 
or having brown eyes. In the statement The cow with 
broken horn, without horn and with full horn', the 
qualifications attributed to the cow are mutually opposed. 
Besides this fact is also evident to our experience. The 
important point to be noted is that in a judgment where 
the terms stated in apposition connote different qualities 
which are not opposed to each other and which can also 
inhere in the same substance, the object denoted by them is 
not disintegrated. Where the terms connoting different 
qualities that are opposed to each other and which do not 
inhere in the same substance, the object denoted by them is 
not one and the same (viruddhameva visesanam 
visesyabhedakam, na punah aviruddham visesanam ) 15 . The 
three cosmic functions mentioned in the Upanisadic text 
are therefore applicable to Brahman. 

It may be still questioned how the three cosmic functions, 
which are different in nature, are applicable to one 
Brahman? The same Brahman which is the creator of the 
universe cannot also be its destroyer. In reply to this 
objection, Vedanta DeSika points out that the same one 
Brahman can perform different functions at different times 
(kdlabhedena). It is possible to define Brahman in terms of 
one function only. That is. Brahman is that which causes 
the creation of the universe. Yet all the three functions 
together are adopted as the criteria of the definition in order 
to eliminate the possibility of mistaking other lower deities 
such as Brahma, Rudra etc., as Brahman. 16 

An objection is also raised against the definition of 
Brahman through the upalaksana, that is, in terms of the 
cosmic functions taken as identity marks.When an object is 
defined through upalaksana, some aspect of the upalaksya 
or the object to be defined is required to be known. The 
illustration cited to explain this point is the paddy field of 
Devadatta which is being identified through the tree on 
which a sdrasa bird is sitting. In this illustration the tree 
associated with the sdrasa bird sitting on it serves as the 
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upalaksana for the identification of the field of Devadatta. 
In this case the field is known but what is not evident is 
that it belongs to Devadatta. The tree associated with the 
bird is made use of to identify Devadatta's field. In the 
case of Brahman, which is to be made known through 
upalaksana, it is not possible to specify what aspect of it is 
known and what aspect is unknown (jhatajhatamsa bhedastu 
durabhilapah). If Brahman is known, it is then possible to 
say that the term Brahman denotes it. If it is not known, 
the query about Brahman does not arise. 

The above dialectical argument is set aside by Vedanta 
Desika. That Brahman as the Ultimate Reality is infinitely 
great is well established in several Sruti and Smrti texts such 
as ' Brahma parivridam sarvatah', 'brhati brahmayati 
tasmdducyate param brahma' etc., What is not known is that 
among the various other deities referred to in the Sruti and 
Smriti texts such as Brahma, Visnu, Rudra etc.,it is not 
known which particular Deity is the Supreme Being. In 
order to remove this doubt, the Upanisad teaches in a 
specific way that which is the cause of the creation, 
sustenance and dissolution of the universe is Brahman 17 . 
All the three cosmic functions are not attributable to any 
other Vedic Deity than Brahman. Similarly in the Purusa- 
sukta passage, the term Purusa is used in a general way in 
the earlier part. In order to specify who this Purusa is, the 
later part of the passage ( uttardnuvaka ) states that Goddess 
$rt and Bhu are His consorts. The mention of £ri and Bhu as 
His consorts eliminates the possibility of Purusa being any 
other Deity than the Supreme Being designated as Ndrdyana 
who is equated with Para Brahma in the Taittiriya Narayana 
Upanisad. 

As we have stated earlier, there are two ways of defining 
an object, either by means of visesanas or upalaksanas. The 
definition of an object in terms of its characteristics which 
refer to the nature of the object ( svarupa) is called svarupa 
laksana. The definition of an object by means of certain 
identity marks, as for example, the description of the moon 
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seen in the distant sky through the moon seen as if close to 
the branch of a tree, is known as tatastha laksana. According 
to the Advaitin, the definition of Brahman in terms of the 
three cosmic functions is regarded as tatastha laksana. The 
definition of Brahman as satyam, jhanam and anantam is 
svarupa laksana. This distinction is maintained by the 
Advaitin since Brahman being nirivisesa or devoid of all 
determinations cannot be defined in terms of characteristics. 
Jagatkdranatva as a visesana cannot be attributed to higher 
Brahman which is undifferentiated. The terms satya, jhdna 
and ananta in the other definition refer directly to the svarupa 
of Brahman. 

This view is rejected by Vedanta Desika as unsound. 
As Ramanuja has pointed out, jagatkdramtva taken either 
as upalaksana or visesana, can serve the purpose of knowing 
Brahman directly. According to Madhva, both the 
definitions are svarupa laksanas since they reveal the nature 
of Brahman. 

Logically an object is defined in terms of its essential 
characteristics. We distinguish one object from another only 
with reference to its essential characteristic. Brahman is 
defined as the origin of three comic functions to distinguish 
it from other sentient and non-sentient entities. Similarly 
in the case of the definition of Brahman as satya, jhdna and 
ananta, the three terms which refer to three distinguishing 
characteristics of Brahman denote Brahman as qualified 
by them. 

The above explanation is in conformity with the 
grammatical rule laid down by Panini Mahabhasya and 
also the principle of interpretation adopted by the SeSvara 
MImamsakas. According to the Grammarian, in a sentence 
or judgment where the terms are stated in apposition 
(samdnddhikarana), though each term connotes different 
qualities, they denote one entity as qualified by them 18 This 
principle applies to the definition of Brahman as satya, jhdna 
and ananta. 
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According to the principle governing the interpretation 
of Vedic statements adopted by the MImamsakas, the words 
in a sentence bearing different imports are applicable to 
the same one entity or act. There is a Scriptural statement 
which reads: arunayd ekahayinyd pingdksya somam knnati. 
It enjoins that soma plant (for yaga) is to be bought in 
exchange for a cow of red colour, one year old and tawny 
eyed. The question raised in interpreting this statement is 
whether both the terms aruna denoting the quality of 
redness (guna ) and ekahayin referring to one year old cow 
(dravya) are applicable to the cow. The prima facie view is 
that they are not applicable to the cow and the sentence is 
therefore to be broken up into two since redness being a 
general quality is not necessarily applicable to one year old 
cow. This view is rejected by the Sesvara Mimamsaka and 
it is established that the act of buying the cow being one, 
both the quality {guna ) and the dravya or object referred to 
are applicable to the same one cow. 19 

The Upanisadic text offers the definition of Brahman in 
terms of the three cosmic functions viz., srsti, sthiti and laya. 
As Ramanuja has stated, the mention of the three cosmic 
functions may be taken either as upalaksana or viiesana. 
Either way, the definition provided by the Upanisad 
conveys the knowledge of Brahman. The implication of 
this stand taken by Ramanuja, as Vedanta Desika explains, 
is that jagatkaranatva taken either as upalaksana or visesana, 
does not make any difference in respect of knowing the 
svarupa of Brahman. The visesanas necessarily inhere in the 
object defined, whereas the upalaksanas, though not 
belonging to the object, serve the purpose of identifying it 
as in the case of the moon seen through the branch of the 
tree. Vedanta Desika, therefore, concludes that the 
Upanisadic text offering the definition of Brahman is sound 
and it conveys the knowledge of Brahman. Hence the study 
of Vedanta is justified. 
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This is the subject-matter of a separate adhikarana named 
^astrayonitvddhikarana covering the third sutra which reads: 
sastra-yonitvdt 20 . It means that sastra is the source for 
knowledge of Brahman. The word sastra is taken in the 
broad sense to mean the Vedas including the Upanisads 
and all the allied sacred texts such as Vedahgas, Itihdsas 
and Puranas. The term yoni means kdrana or source 
(j pramana ) for the knowledge of Brahman. The fuller 
implication of the sutra, as interpreted by Ramanuja, is that 
Brahman cannot be known either by means of perception 
(pratyaksa) or inference ( anumana ) and that sastra is the only 
pramana for knowing it ( sastraika pramdnam). 

The Naiyayikas attempt to prove the existence of God 
by means of inference. They have advanced several logical 
arguments for this purpose. Of these the most important 
one is the cosmological argument based on the idea of 
causation ( kdryata). The universe is an effect and must have 
been produced by an agent or creator called Isvara. The 
argument is expressed in the following syllogistic form: 'This 
physical universe must have been caused by an agent, 
because it is an effect, just as a pot.' ( Prthivyddikam 
sakartrkam, kdryatvat, ghatavat). By further qualifying the 
kartd or agent as one endowed with omniscience, it is 
attempted to prove the existence of God. Thus, if the 
existence of God can be proved by means of inference, there 
would be no need to undertake the study of Vedanta for 
knowing Brahman which is already established by other 
pramanas. Anticipating such an objection, Badarayana has 
formulated the sutra to affirm that Brahman can be known 
only through sastra and not by any other means. 

This syllogistic argument is subjected to detailed critical 
examination by Ramanuja in the $ri-Bhasya and also by 
Vedanta Desika in the Tattva-muktd-kaldpa and it is proved 
to be fallacious. In the Adhikarana Saravali, DeSika points 
out that the syllogism in whatever manner it is modified to 
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overcome the logical fallacies, cannot prove on the basis of 
the present probans viz., karyatvat, the existence of an 
omniscient God as the creator of the universe. All that it 
can establish is that a super individual ( jiva ) possessing 
unlimited capacity and knowledge acquired through 
penance could be the creator of the universe and not an 
omniscient and omnipotent Supreme God, as taught in the 
Upanisads. Hence Badarayana states that snstra is the only 
source for knowing the existence of Brahman. 

The important point to be noted is that anumana by itself 
cannot conclusively prove the existence of God or Brahman 
as conceived in the Upanisads. Apart from the fact that it 
suffers from various logical fallacies, it is possible for one to 
advance syllogistic arguments to disprove what is asserted 
by means of inference. As Vedanta Desika points out, it is 
neither possible to prove the existence of God nor disprove 
His existence solely by means of inference. 21 

This does not imply that logic has no place in Vedanta. 
Logic is accepted to supplement what is stated in the £ruti. 
Sage Parasara in Visnupurana uses logical arguments to 
prove the existence of Visnu as the Supreme Deity. These 
arguments are intended to support what is stated in the 
Upanisads. The Taittiriya Upanisadic text teaching about 
Brahman as the cause of the universe is not to be construed 
as supplementing the anumana adopted to prove the 
existence of God. On the contrary, it is a restatement about 
Brahman already well known in other Scriptural texts, as 
is evident from the preposition yatah (yata iti ca sadddi 
uktisiddha anuvadat ). 22 

V. The Upanisads and Brahman 

This is the subject-matter of the adhikarana named Samanva- 
yddhikarana covering the fourth sutra in which Badarayana 
affirms that the Upanisads which teach about Brahman 
are valid and meaningful. The sutra reads: Tat-tu 
samanvaydt 23 . Its general meaning is that Brahman is known 
through the sdstra because all the Upanisadic texts proclaim 
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it as their purport ( tdtparya). Every word in the sutra is of 
special significance. The word tat means Brahman. To be 
more specific, it refers to the thesis maintained in the 
previous sutra viz., that sastra is the only source ( pramdna) 
for knowing Brahman. The word tu which is a conjunction 
means 'but' and it implies that the view upheld by 
Badarayana differs from that of the Purva-tmmamsakas who 
do not consider the Upanisadic texts as purportful. 
According to them only Scriptural texts which are in the 
form of injunctions and which involve human endeavour 
such as the performance of a yaga leading to the attainment 
of a desired goal are meaningful. The Upanisads, on the 
contrary, teach about Brahman, which is an existent and 
accomplished fact {siddhavastu) and not something to be 
achieved by human effort, and these are not therefore 
purportful. Badarayana rejects this view on the ground 
that all the Upanisadic texts are purportful since they teach 
about Brahman as the Supreme Goal of attainment. This is 
the implication of the word samanvaydt (samyak 
paramapurusdrthabhutasya brahmanah abhideyataya anvayat), 
as interpreted by Ramanuja. 24 

The commentary of Ramanuja on this sutra is very 
elaborate. He presents the arguments advanced by the 
ancient Mimdmsakas and the counter replies to them by the 
Bhedabhedavddins as well as the school of Advaita Vedanta 
in great detail. All these are refuted as untenable. The theory 
of the Advaitin that knowledge generated by the study of 
Scriptural texts (vdkydrtha-jnana), secures moksa through 
the removed of avidya-, comes up for special consideration. 
In the Adhikaram-sdrdvali, Vedanta Desika does not go into 
all these details. He highlights only the essential points of 
criticism to establish that the Upanisads are valid and 
meaningful. We may take note of these points. 

According to the MImamsakas, words convey their 
meanings only as related to specific action. On the basis of 
this principle, they contend that Vedic statements of 
injunctive character are purportful, whereas those which 
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refer to an existent ( siddhapara) cannot be taken as 
purportful since they do not serve the purpose of achieving 
any fruitful result. Thus for instance, the Vedic injunction 
‘ svargakamo yajela’ or one who desires to attain svarga 
should perform a yaga is purportful, whereas the statement 
that a crow possesses eight teeth, referring to a matter of 
fact, does not serve any useful purpose. It may be argued 
that even a statement not involving some action is fruitful 
in so far as it generates some joy to the listener. For instance, 
a person makes a statement that there is hidden treasure in 
the house and the person who hears it derives some joy. 
This statement is therefore purportful. This will not do, 
since one can also make a false statement to this effect. 
Though it may cause some joy to the person, it is not of any 
use since the object referred to does not actually exist. It 
cannot be said that the Upanisadic texts become meaningful 
by making them as part of the injunctive statement, as in 
the statement 'One who desires to attain the highest goal 
should observe meditation on Brahman' (paro prdptikdmah 
brahma vidyat). Even then what is sought for may not be 
true, as in the case of the meditation on mind as the symbol 
of Brahman. Hence the mere study of Brahman for gaining 
its knowledge is of no practical value. 25 

Against these criticisms, Vedanta Desika contends that 
even if the Scriptural text referring to Brahman as satya, 
jndna etc., is taken as part of the injunctive statement 
enjoining the updsana on Brahman for attaining the Supreme 
Goal, it would not become purportless similar to the 
statement 'The crow has eight teeth.' Even if a false 
statement is made by a person, it can still cause some joy to 
the person as long he believes it to be true. If the listener 
knows that it is false, he cannot possibly derive any joy. 
When a child, for instance, hears a false statement made 
by a person that its father is safe, it becomes delighted since 
the child is not aware that it is false. Taking the Scriptural 
statement that Brahman is dnanda, the disciple who hears 
it, surely becomes delighted. If he thinks that it is a false 
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statement, he would not react to it with joy. But this would 
not render the Scriptural text meaningless. Vedanta Desika 
therefore states that even if a statement is false and it is 
made only for the purpose of causing joy, it does not 
necessarily imply that the object referred to by it is false. 
As long as the listener believes that such a statement is true, 
he derives joy from hearing it and to this extent it is 
meaningful, even though it is not injunctive in character. 
The sweet words uttered to a child to pacify it causes delight 
even though they may not be true. It is not therefore correct 
to say that the Upanisadic texts teaching about Brahman 
as satya, jhdna, ananta, ananda etc., are false because these 
statements generate interest in seeking Brahman. Besides, 
these statements are not contradicted either by perceptual 
knowledge or other Scriptural texts. Vedanta Desika 
therefore concludes that the Upanisads are valid and 
meaningful in teaching about Brahman. 26 

There are other theories which attempt to justify the 
validity of the Upanisdic texts. These are: i) Nisprapanca 
niyoga vdda, ii) Dhydna-niyoga vdda and iii) Advaita vdda. 
According to the first theory, held by the ancient Advaitins 
(jaranmdyavddi ) who follow the Mimdmsakas, Brahman 
which appears to be associated with the illusory universe, 
is to be realized as dissociated with the universe 
(nisprapanca), by means of continuous meditation on 
Brahman. The Upanisadic texts become meaningful by 
subordinating them to the main injunction 'brahma 
nisprapahcam kuryat' or 'Brahman is to be dissociated with 
the universe.' 

According to the second theory, which is also advanced 
by the ancient Advaitins, Brahman is to be realized through 
a 'niyoga' or special potency in the form of adrsta generated 
by the observance of continuous meditation on Brahman. 
The Upanisadic texts teaching about Brahman are regarded 
valid since they are subordinate to the main injunction 
enjoining meditation. 

According to the third theory advanced by the Advaita 
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Vedanta of ^arhkara, the realization of the identity of the 
individual self and Brahman is the sole means to moksa. 
All the Upanisadic texts are purportful since they generate 
the direct intuitive knowledge ( aparoksa jndna) of this identity 
which removes the cosmic ignorance ( avidya) leading to 
moksa. 

As mentioned earlier, these theories are subjected to 
detailed criticism by Ramanuja in the Sri-Bhasya. Vedanta 
Desika briefly refers to them and summarily rejects the same 
as unacceptable since these views are opposed to the 
teaching of the Upanisads, besides being self-contradictory 
(svapaksa-svavacana vihatih). 27 

An objection may be raised against the stand taken by 
the Visistadvaitin in respect of the purva-kanda and uttara- 
kanda of the Vedas. In the purva-kanda dealing with rituals, 
the glorificatory statements (arthavadas) are accorded 
validity (pramanya) by treating them as subordinate to the 
injunctive statements, whereas in the uttara-kanda, he 
establishes pramanya for them ( arthavadas ) on the basis that 
they serve the useful purpose of directly teaching about 
Brahman (svatantryena). How then the two parts of the 
Mlmdmsd be regarded as one treatise? 

Vedanta Desika replies that there would be no 
opposition between the two, if the principle of general and 
exceptional ( utsarga apavdda nyaya) is adopted. In the purva- 
kanda, the glorificatory statements are accorded validity 
following the general rule laid down by the Mimamsaka 
that they are subordinate to the injunctive statements. In 
the case of the uttarakanda, particularly in the 
Samanvayadhyaya of Brahma-mimantsd, the Upanisdic texts 
of glorificatory nature are accorded validity since they serve 
the purpose of knowing more about the nature of Brahman 
(bodhamatrat pumarthe). The stand adopted in respect of 
purva-kanda is of a general nature (utsarga), whereas the 
stand taken in respect of Uttarakanda is exceptional. 28 

Vedanta Desika proves the validity of the Upanisadic 
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texts on a different ground. There are injunctive statements 
in the purva-kdnda enjoining the performance of certain 
types of yaga such as kdrlya for rain fall which is a seen 
result of mundane character (aihika phala). There are also 
injunctive statements such as the performance of the 
prescribed sacrifice for securing svarga or heaven, which is 
an unseen result (adrsta phala) to be attained in a higher 
realm. There are references to the eood and bad effects of 

u 

good and bad omens, and also astrological forecasts of future 
events. Pious individuals well versed in the Vedic 
knowledge observe religious acts with the belief of obtaining 
higher spiritual benefits. If all these are accepted as valid 
and meaningful, there is no reason why the Upanisadic 
texts teaching about Brahman and the Supreme Spiritual 
Goal should not be accorded the same validity. In fact the 
entire Vedic texts including the Upanisads are valid and 
purportful since they are free from defects and are also not 
ascribed to any human author. Otherwise it would amount 
to denouncement of the Vedic way of life ( naigamddhvd - 
paldpah 29 ). 

By way of summing up the discussion of the four 
adhikaranas dealing with the subject-matter of the first four 
sutras, which constitute one unit (petika), Vedanta Desika 
points out that these are intended to justify the study of 
Vedanta to secure the knowledge of Brahman for the 
purpose of attaining the Supreme Goal. The first adhikarana 
establishes that Brahma-jijhdsd is to be undertaken after 
completing the study of Purva-mimdmsd and realization of 
the futility of the fruits of the ritualistic deeds and the 
permanent value of the Spiritual Goal to be attained by the 
study of Vedanta. The second adhikarana establishes that 
the definition offered by the Upanisad provides the 
knowledge of Brahman directly. The third adhikarana 
proves that sdstra is the only source for knowing Brahman. 
The fourth adhikarana establishes that all the Upanisadic 
texts are valid and purportful since they teach that 
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Brahman which is endowed with infinite bliss is the 
Supreme Goal to be attained. 

1. See . AS. verse 22. See also Cintamani on AS. Uktam ca 
purvdcdryaih: vyutpattyabhdvat pralipatti-dausthyad-anyenasiddheh 
aphalatvatasca; amatvam aSarikya niracakdra nydyaih caturbhih 
pratipddua tattat. 

2. VS 1-1-1 

3. See RB 1-1-1. Brahma-sabdena ca svabhavatah nirasta-nikhila-dosah, 
anavadhikdti§aya asamkhyeya-kalydna-gunaganah, purusottamo 
abhidhiyate 

4. Mu. Up. 1-2-12 and 13. 

5. Quoted in RB 1-1-1. 

6. See, V.S. 1-2-29; 1-2-32; 1-4-18; III-4-40. 

7. See, Satadusam, vada 3. 

8. See Satadusani, vada 8. for further details. Also A&V, chapter 8. 

9. Br. Up. VI-4-23, tasmdt evam vit sdnto danta uparatah titiksuh 
samdhito bhutva dtmanyeva dtmdnam pasyet.(The references to Br. 
Up. is in accordance with Rangardmanuja Bhdsya) 

10. See fn.4 

11. See AS verses 28 and 33. 

12. VS 1-1-2 

13. Tait. Up. III-l 

14. See Padayojand on Verse 35. Yato jagatsrstyddikam prasiddham tad 
brahmetydha 

15. See AS verse 36. 

16. AS verse 37. 

17. AS verse 38. Ndnd agamodyad-visaya iarmnatah snmati brahmatokteh . 
See also Padayojand on verse 38. 

18. See. Mahdbhasya on Pdnini-siitra. Binna pravrttinimittdndm 
iabddndm ekasmin arthe vrttih sdmdnddhikaranyam . 

19. See Purva Mtmdmsd Sutra III-1-12. Arthaikatve dravyagunayoh 
ekakarman-niyamah sydd. See also RB.I-I-13 and AS verse 40. 

20. VS 1-1-3. 

21. See. TMK. III-24. See also VS II-l-l 1, tarkdpratisthdnddapi. 

22. See AS. verse 45. 

23. VS 1-1^4. 

24. RB. 1-1-4. 

25. AS verse 46. 

26. AS verse 48. Trayyantdh Satya-nitya-adbhuta paramasukha brahma- 
nisthdh pramdnam 

27. AS verse 49. 

28. AS verse 50. 

29. Ibid 52. Sabde tasmdt ca bodhe sati paravisaye dosabhdva-vyapete 
mdnam tatra svato asau. 




Chapter Two 

THE DOCTRINE OF BRAHMAN 


In the preceding chapter we have seen how Badarayana 
has justified the need to undertake the study of Vedanta 
for gaining knowledge of Brahman. In the subsequent siitras 
of the first pad a of the first adhyaya, he proceeds to outline 
the essential nature (svarupa) of Brahman. The next seven 
adhikaranas are devoted to bring out the following points 
relating to the svarupa of Brahman: 

1. It is distinct from pradhdna or the non-sentient 
primordial cosmic matter. 

2. It is different from the jivatman or the individual 
self. 

3. It is distinct from the celestial deities such as 
Aditya-purusa, Aksi-purusa etc, taken as exalted 
jwas. 

4. It is also distinct from non-sentient cosmic 
entities such as akdsa, prana and jyotis. 

We shall discuss these topics in the present chapter. 

I. Brahman as Sentient Being 

The Iksatyadhikarana deals with this subject. It is based on 
the sutra which reads: Iksateh na asabdam 1 . The word 
asabdam means, according to Ramanuja, that which is not 
proved by Scripture but established by inference ( dnumanika). 
It implies the pradhdna or the primordial cosmic matter 
accepted by the Samkhyas as the cause of the universe. 
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The word na negates it. That is, the pradhana as conceived 
by the Samkhyas is not the cause of the universe. The reason 
for the denial of this theory is contained in the word 
'iksateh'. This term derived from the root verb iksana means 
the function of seeing or resolving. The fuller meaning of 
the sutra is that pradhana admitted by the Samkhyas on the 
basis of the inference cannot be the cause of the universe 
since the function of resolving to create the universe, as 
stated in the Upanisad, cannot be ascribed to it. It is 

A. 

Brahman that is the cause of the universe. Thus, 
Badarayana seeks to establish that Brahman is a sentient 
Being and as such it is different from non-sentient cosmic 
matter. 

The justification for bringing up the theory of Samkhya 
for criticism and thereby assert that Brahman is the cause 
of the universe is found in the context of the passage of the 
Chandogya Upanisad which teaches that sat is the cause 
of the universe. Thus it states: Sadeva saumya idam agra dsid 
ekameva advitiyam...tad aiksata bahusyam prajdyeyeti. Tat tejo 
asrjata 2 - "In the beginning (prior to creation), my dear, this 
universe existed .as sat only, one only, without a second. 
That sat resolved, 'May I become many'. Then it created 
tejas etc." 

It is possible to construe this passage in favor of the 
Samkhya theory of pradhana as the cause of the universe , 
the word sat being interpreted as the unmanifested causal 
state of the manifold universe. According to the Samkhyas, 
this variegated universe consisting of three gunas, sattva, 
rajas and tamas, existed prior to the state of creation as 
unmanifest, when the three gunas were in equilibrium. With 
the disturbance of the equilibrium, the unmanifest pradhana 
evolved itself into the manifest universe through the process 
of evolution. The main logical argument advanced in 
support of this view is that whatever is the nature of the 
effect ( kdrya ), the same should be the nature of the causal 
substance ( karana ). It is only on the basis of the non¬ 
difference between cause and effect, that it is possible to 
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explain that by the knowledge of the causal substance, the 
products made out of it can be understood, as in the 
illustration of the clay and its products cited in the 
Upanisad. 

The above view is rejected by Badarayana, the main 
reason being that the expression 'aiksata' or resolved 
mentioned in the Upanisadic text, does not hold good in 
respect of the non-sentient pradhana. That is, tksana or the 
the function of resolving to become many cannot be ascribed 
to the non-sentient entity such as pradhana. 

Against this view, it may be argued that the function of 
thinking ( Iksana) is not to be taken in its primary sense. It is 
to be understood in a figurative sense (gauna) to mean that 
prakrti is in the state of readiness to evolve itself into its 
manifest form. In the same passage it is said that the sat 
created tejas (tat tejo asrjata). There are statements such as 
'The trees look forward to rainfall' 3 in which even non- 
sentient entities are described to have the function of 
thinking. It is therefore appropriate to ascribe iksanatva to 
sat taken as pradhana. Further, as pointed out earlier, the 
causal substance should be of the same nature as its effects. 
Otherwise it would not be possible to substantiate the 
general principle stated by the Upanisad viz., by the 
knowledge of the one, the many become known. The 
illustration of the clay and its products cited by the 
Upanisad to substantiate it fully supports the inferential 
argument adopted by the Samkhyas to prove that sat 
referred to in the passage is pradhana as the cause of the 
universe. 

These arguments ape untenable, contends Vedanta 
Desika. As explained by Ramanuja in the Srt-Bhasya, the 
illustration cited in the Upanisad does not serve the purpose 
of the probans Qietu) for the syllogistic argument advanced 
by the Samkhyas. As will be pointed out later in the chapter 
on the universe, it is not necessary that the cause and effect 
should be of the same nature. In fact Brahman which is 
the material cause of the universe is not of the same nature 
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as the non-sentient universe. 4 Further, in the concluding 
passage of the Chandogya dealing with Sadvidya, sat is 
identified with Atman ( aitaddtmyam idam sarvarh tat satyam, 
sa dtma) 5 . Hence the non-intelligent pradhana cannot 
possess the power of thinking even in a figurative sense. 

There are other arguments which are advanced by 
Badarayana to prove that sat is not the pradhana of the 
Sarhkhya. In this Upanisadic passage it is taught that the 
person who meditates on sat (Brahman) attains moksa soon 
after he is liberated from bondage. If sat were pradhana, 
then it would amount to the attainment of non-self, which 
is not what is sought after ( tannistasya moksopade&at 6 ). 
Besides, as already stated, it would run counter to the 
statement made in the beginning of the passage viz., 'All 
that is not known becomes known by the knowledge of the 
atman .'{yena asrutam srutam bhavati) The implication of this 
statement is that by the knowledge of the causal substance, 
all its effects become known, as in the instance of clay and 
its products. If pradhana were the causal substance, the 
jlvas which are not its products cannot be known. 

In the same passage, we come across a statement, which 
says that the individual soul during the state of deep sleep 
merges itself in sat which is its source. 7 If sat were pradhana, 
such a merging would not be possible because the Samkhyas 
do not admit pradhana as the causal substance for the 
sentient souls. 8 

The most important point which goes against the claim 
of the Samkhyas, is the crucial Upanisdic text "Tattvamasi' 
"Thou art that', which is the final teaching of Uddalaka to 
6vetaketu. If 'tat' which refers to sat were pradhana, then 
'tvam ' referring to jiva should be one with pradhana, a non- 
sentient entity. This would amount to the wrong 
philosophical teaching ( heyatva vacanacca 9 ). 

It is also stated in the Upanisad that sat which is Brahman 
enters itself along with jiva into all that is created and gives 
names and forms to all the entities created by it (anena 
jivendtmana anupravi&ya namarupe vydkaravanV 0 ). If sat were 
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pradhana, its anupravesa along with fiva is inconceivable. 

More importantly, all the Upanisadic texts speak of only 
a sentient Being as the cause of the universe. Thus states 
the Aitareya Upanisad: atma vd idam eka eva agra asit, sa 
iksata lokannu srja iti 11 . The Taitiriya says: so' kdmayata 
bahusyam prajdyeya iti. 12 

Taking all these points into consideration, Vedanta 
Desika affirms that the iksatyadhikarana brings out an 
important nature of Brahman viz., it is the cause of the 
entire universe through the operation of its free will 
(sveccatah sarvahetuh). 13 

II. Brahman as Anandamaya 

This is the subject-matter of a separate adhikarana named 
Anandamayadhikarana. In the previous adhikarana, it was 
shown that Brahman as a sentient Being is different from 
the non-sentient cosmic matter. In the present adhikarana, 
Badarayana establishes that Brahman is blissful in nature 
and as such it is distinct from the sentient individual self 
(jivdtman ). The reason for taking up this particular topic is 
two-fold. First, if pradhana of the Samkhyas cannot be the 
cause of the universe, since iksanatva in its primary sense 
cannot be ascribed to it, the question is raised whether 
jivdtman which is sentient can be admitted as the cause of 
the universe. Secondly, in the same Chandogya passage 
teaching Sadvidya, we come across the famous statement 
'tat-tvamasi' which prima facie, implies that jiva is identical 
with Brahman. Anticipating such an objection, 
Badarayana points out fhat Brahman is essentially of the 
nature of bliss and that it is different from jivdtman, which 
being subject to affliction in the state of bondage, cannot be 
the cause of the universe. 14 

The main sutra reads: Anandamayo abhydsdt. 15 It means 
that Brahman is constituted of bliss because of the repetition 
of the term dnanda in respect of Brahman in the Upanisad. 
The fuller implication of the sutra can be understood with 



32 The Philosophy o/Visistadimita Vedanta 

reference to the passage of the Taittiriya Upanisad on the 
basis of which it is formulated. This passage teaches about 
the nature of Brahman for the purpose of easy 
comprehension in five concrete forms as annamaya or 
consisting of essence of food, as pranamaya or consisting of 
vital breath, as manomaya or consisting of mind, as 
vijnanamaya or of the nature of knowledge and anandamaya 
or constituted of bliss. Brahman is first conceived as 
annamaya because food sustains the body in which the self 
resides. But this is transcended by the concept of Brahman 
as pranamaya because life breath is of greater importance 
for the sustenance of life. This is further transcended by 
Brahman as manomaya because mind is important for the 
function of the body. This is superseded by vijnanamaya 
since vijhdna, understood as the individual self, is more 
important than the manas. Brahman as vijnanamaya is 
further transcended by the concept of dtman (Brahman) as 
anandamaya. 

Each one is described as purusa in a human form having 
head ( sirah ), right and left side (paksah ), middle part (atma) 
and foundation (puccha ). It also states that pranamaya atma 
is other them annamaya purusa. The manomaya atma is other 
than pranamaya. Distinct from manomaya is vijnanamaya 
atma. After the description of vijnanamaya, the Upanisad 
mentions the anandamaya atma, which is considered other 
than vijnanamaya. Thus says the Upanisad: tasyaisa eva 
sdnra atma, yah purvasya tasmdd vd etasmdt vijhanamaydt 
anyontara atma dnandamayah. 16 It means: "He who is the 
Self of the preceding one is the Self related to the 
vijnanamaya also. As compared with this vijhdnamaya, there 
is another self which is constituted of bliss." 

While each one of these forms other than annamaya is 
stated to be higher and different from the preceding one, 
the Upanisad does not mention any other principle higher 
than anandamaya. Hence anandamaya atma is admitted as 
Brahman. Further, the concluding passage of the Upanisad 
refers to the different gradations of bliss. It commences with 
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the statement: saisa dnandasya mimamsa bhavati .’ 7 It means, 
"Now commences the enquiry concerning bliss." It first 
mentions what the measure of one human bliss is ( eko 
mdnusa dnandah) in terms of youthful energy, sound body 
and mind and full of wealth. One hundred times of this 
human bliss is one unit of bliss of human gandharvas 
(manusya gandharva ); one hundred times of manusya 


rtn vi AU n-rtyn ic nno unif r\(- Kliee 

<5 ... 


i/lMllMl C/M 1LI V/1LC. 


_ _ . _f rliirinn (Aat\n 

c/a k/ ailfiJ v/1 ui v me ^m;u4hhi c/m yuc c/m 


gandharva). What is one hundred times of the bliss of divine 
gandharva is one measure of the bliss of manes who dwell 
in the enduring world ( pitrloka ). In this manner the 
Upanisad goes on mentioning by upward gradations the 
dnandas of gods born in the ajana heaven, of karma devas 
(sacrifical gods), of the devas (celestial deities), of Indra, of 
Brhaspati, and of Prajapati. Finally it states that one hundred 
times of the bliss of Prajapati is the one unit of bliss of Brahma, 
the word brahma being understood as Brahman, as 
interpreted by Ramanuja. 

This description of dnanda of Brahman by comparing it 
progressively with all other beings, commencing from 
human being to the highest celestial deity, provides the 
justification for affirming that Brahman is anandamaya or 
infinitely blissful. This is what is implied by the words 
'dnandamayo abhydsdt' in the sutra. 

A few objections are raised against this conclusion of 
Badarayana. The major objection is that what is described 
as anandamaya is the jivdtma-svarupa. This is based on the 
assumption that jiva and Brahman are not essentially 
different. This view constitutes the purva-paksa or prima 
facie view, according to Ramanuja. He therefore devotes 
special attention to the examination of this theory and 
refutes it. In this connection he discusses in great detail the 
true import of the famous Upanisadic statement ‘tat- 
tvamasi', which prima facie supports the Advaitin's doctrine 
of the non-difference between jiva and Brahman and 
establishes that jiva is distinct from Brahman and that 
dnadamaya atmd is Brahman. Vedanta DeSika does not go 
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into all these details in the Adhikarana-saravali. He confines 
his attention to the following general criticisms made against 
the conclusion of Badarayana: 

1) The affix mayat to the term ananda implies the 
sense of vikara or modification, as in the case of 
the term annamaya, whereas Brahman is 
nirvikdra. 

2) The Upanisad describes the dnadamaya dima as 
sdrira-dlmd which means that it is a soul encased 
in the physical body (sarira sambandha jivatma) 
as in the case of annamaya atmd which refers to 
the physical body of an individual soul. 

3) The anandamaya dtmd is conceived in a human 
form with a head {sirah), sides ( paksah ) and tail 
(puccha). 

Regarding the first objection, Vedanta Desika points out 
that the affix mayat does not necessarily imply the sense of 
modification as in the case of the concept of annamaya. 
Thus, in respect of the concept of prdnamaya, we do not 
take it in the sense of vikara. Here it is understood as 
essentially of the nature of prana. In the same way, the 
term dnadamaya in respect of Brahman should be 
understood in the sense of abundance ( pracurya ), that is. 
Brahman is essentially of the nature of ananda. Anandamaya 
taken in the sense of modification is not applicable even in 
respect jivdtman or the higher Brahman as conceived by 
the Advaitin since the higher Brahman is nirvikdra or not 
subject to modification. It is also not correct to understand 
the word pracurya in the sense of predominance, since in 
that case it would imply that there exists a small amount of 
suffering ( duhkdlpatva ). Brahman which is described by 
the Upanisad as the one who dispels the fear or suffering 
of the devotees cannot have an iota of duhka. Hence it is 
essentially and wholly constituted of bliss. 19 

Regarding the second objection viz. the description of it 
as Sdfirdtmd, Vedanta Desika contends that this description 
is very appropriate in respect of Brahman. The statement 
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‘tasyaisa eva sariratma yah purvasya' is intended to point 
out that as in the case of the earlier concept of Brahman 
conceived as annamaya etc, the anadamaya atma does not 
have for it another antaratmd or the Indwelling Spirit but 
on the contrary, Brahman itself is the antaratmd for it. 
Brahman being the Self of the entire universe which is its 
sarira, as well established in the Antaryami Brahmana, it can 
De regaraea as s driruitna. In fact, as Vedanta Desika points 
out, the description of dnandatnaya alma as Sanratma is most 
appropriate in its fullest sense since Paramdtman is the only 
one who is the Self (sarin) of the entire universe, (sariroktih 
tasmin akhilatanutaya sydd asahkocah vrttih). 20 

The third objection, viz the description of atma in human 
form with head, sides (arms), tail, etc is of some significance. 
In fact, Sarhkara also in his interpretation of the relevant 
sutra of this adhikarana takes the stand that the anandamaya 
brahma cannot be the higher Brahman since it is nirvikdra 
and niravaya. The statement Brahmapuccham pratistha 
implies, according to him, that Brahman is transcendental 
support of all empirical souls, {pucchavat puccham pratistha 
pardyanam ekanidam ). 21 This is the true Brahman which is 
the higher Reality (para brahma ) and not the anadamaya 
dtman, which according to him, is the lower Brahman (apara 
brahma). He advances sufficient arguments in support of 
this theory. 

Ramanuja refutes all these arguments. He rejects the 
view that puccha Brahman is different from anandamaya 
Brahman. The same anandamaya Brahman is symbolically 
described in terms of head, arms, puccha, etc. for the purpose 
of meditation. 22 As an additional point of criticism, Vedanta 
Desika points out that if the description of higher Brahman 
in terms of puccha is acceptable to Advaitin, why should he 
have any objection to the view of the Visistadvaitin who 
admits that the anandamaya Brahman is symbolically 
presented by the Upanisad in terms of human form with 
head, arms and puccha ? The expression 'Brahma puccham 
pratistha' means that Brahman itself is the foundation for 
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itself. That is, it does not have to depend on any other 
ground than itself. It is self-existent (anitarddhara) 23 . 
Elsewhere in the Upanisad in reply to the query 'sa bhagavah 
kasmin pratisthita', it is stated 'sve-mahimni' 2 * that is, it exists 
by its own power. It is therefore not inappropriate to 
describe Brahman in terms of Brahma puccham pratistha. 
Thus, it is concluded that Brahman is essentially constituted 
of infinite biiss ( dnadamaya ) and it is distinct from jivaiman. 

III. Brahman as endowed with Spiritual Body 

This is the subject-matter of the Antaradhikarana which es¬ 
tablishes that Brahman as dnadamaya also possesses a spiri¬ 
tual body. The relevant sutra concerned with this subject 
reads: Antah taddharmopadesdt , 2S The word antah means 
within or what abides inside and it implies with reference 
to the two passages of the Chandogya Upanisad that the 
purusa who resides within the orbit of the sun and also in 
the eye ( aksi ) is Brahman. The expression tad-dharmopadesat 
means because the passages speak about the characteris¬ 
tics that are only applicable to Brahman. The fuller mean¬ 
ing of the sutra can be understood with reference to the 
concerned passages of the Upanisad on the basis of which 
this sutra is formulated. The main objective of the sutra, as 
explained by Ramanuja, is to prove that Brahman as a spiri¬ 
tual Being is not only distinct from jivdtman but it is also 
different from exalted jivas. 

The following passages dealing with the meditation on 
Udgltha, a hymn of Samaveda covering the syllable ' Aum’ 
refer to the purusa who is seen within the orbit of the sun 
and also within the eye with vivid description: atha ya eso 
antardditye hirarnmayah purusah drsyate hiratiyasmasruh 
hiranyakesa a-pranakhdt sarva eva suvartiah; tasya yathd 
kapyasam pundarlkam evamaksitii; tasyoditi nama, sa esa 
sarvebhya papmebhya uditah, udeti ha vai sarvebhyah 
pdpmabhyah. Ya evam veda. 26 

"Now this Golden Person (purusa) who is seen within 
the sun, has a golden beard and golden hair, who is golden 
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to the very tip of his nails. His eyes are like a red lotus 
flower. His name is ut, for he has risen above all evil. He 
who knows this, raises above all evil." 

The other passage states: atha ya eso antaraksini puruso 
drsyate, saiva rk, tat sama, tad uktham tad yajuh, tad brahma 
tasyaitasya tadeva rupam. yadamusya rupam, yavamusya 
gesnau tau gesnau yannama tanndma. 27 "Now this person 
(purusa) who is seen within the eye is the hymn (rk). He 
alone is the chant ( saman), the recitation ( uktha ), the 
sacrificial formula (yajus), is Brahman. The form of this 
one is the same as the form of that (person seen in the sun). 
The songs of the former are the songs of this. The name of 
this one is the same as the other". 

The description of the purusa in terms of physical body 
with golden colour, with eyes similar to the lotus, etc gives 
room for the doubt whether such a Being could be Brahman. 
It is therefore possible to advance a theory on the basis of 
these passages that the purusa in question is an exalted 
jtvdtman, who has risen to such a position by virtue of the 
accumulation of excessive punya and who can function as 
Isvara or Ruler of the universe in cyclic succession at each 
epoch like the celestial Deity, Indra and create the universe 
with the aid of the body and intellect. This is the prima 
facie view that is advanced against the sutra. 

Badarayana rejects this view and affirms that the purusa 
seen in the sun and also in the eye is Brahman who possesses 
a spiritual lustrous body. The main reason for refuting this 
view is that certain characteristics mentioned in the passage 
in respect of the purusa are applicable only to Brahman 
and not to jtvdtman even if it is exalted. Secondly, what 
abides within the orbit e>f the sun is Paramdtman, as is evident 
from the Antarydmt Brahmana of the Brhadaranyaka 
Upanisad. 28 

By way of elucidating the reason advanced by 
Badarayana against the prima facie view, Vedanta Desika 
points out, that the body of golden colour (hiranmayah) 
with eyes similar to the lotus does not refer to the physical 
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body caused by karma (akarma utthita divyakrtih) but it is a 
spiritual divine body constituted of suddha-sattva. 29 It is a 
body assumed by the Supreme Deity out of His own will 
for the benefit of the devotees who desire to meditate on 
Him. It is such a Supreme Person who is endowed with 
glory and associated inseparably with Goddess Laksmi 
(nityasrih ) and who is also the Ruler of the entire universe 
that is referred to in the Upanisadic passage as residing in 
the orbit of the sun. This purusa in the orbit of the sun is 
not different from the purusa abiding in the inner recess of 
the heart (ya eso antarhrdaya akasah; tasminnayam puruso 
manomayah, amrto hiranmayah). The Taittiriya Upanisad also 
states the same, (sa yascasau aditye, sa ekah ) 

It may be argued that the statement in the passage viz., 
the purusa abiding in the sun is free from all papas, does not 
rule out the possession of some punya. Such a Being 
associated with punya cannot be considered to be one free 
from karma, since karma in Vedanta consists of both punya 
and papa. 

This objection is untenable, contends Vedanta Desika. 
Several other Scriptural texts declare that Brahman is free 
from both punya and papa. In fact, the term pdpma in the 
Upanisadic parlance includes punya too. Further, Brahman 
who has unchecked freedom confers the fruits of the deeds 
to all individuals in accordance with their punya and papa 30 . 

An objection may be raised against the view that Isvara 
possesses a body. Even if this body is regarded as non- 
material and divine in character it may be subject to 
modification. In reply to this objection, Vedanta Degika 
points out that it is made of spiritual substance which is of 
the nature of pure sattva (suddha sattva ) unmixed with the 
element of rajas and tamas. The existence of transcendental 
realm constituted of spiritual substance as different from 
the material world is warranted by several Scriptural texts 31 . 
It is nitya or everlasting in the sense that it is not subject to 
decay or destruction ( ndsarahitam ). The Scriptural text says 
that Visnu, the Supreme Deity with such a divine form is 
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eternally seen by the nitya-suris or divine sages (ladvisnoh 
parmam padam sadd pasyanti surayah ) Such a Supreme Being 
manifests Himself out of His own free will in different 
incarnated forms ( avatdras ) such as vyuhas, vibhavas, area 
and antarydmin without abrogating His transcendental 
spiritual character purely for the purpose of the protection 
of the pious devotees ( sa devah pumsam samsara sdntyai 
viparinamati vyuhapurvaih vibhagaih 32 ). Vedanta Desika 
therefore contends that as against a strong Scriptural 
authority supporting the possession of a Divine body, the 
inferential arguments denouncing the body for Isvara on 
the basis of the probans such as dehatvat or because it is a 
body and amsatvat or because it is divisible into parts, stand 
sublated. If the Divine Being in His incarnated human form 
behaves like a human being as if affected by grief, it is all a 
mere enactment, similar to the acting of a person on the 
theatrical stage in different roles (svecchd avatdresu 
abhinayati). 

The description of the purusa with eyes similar to a lotus 
(putidarikdksa) is regarded by Ramanuja as Supreme Deity 
in the name of Narayana or Visnu since the Itihdsas and 
Pur anas speak of such eyes exclusively in respect of Visnu. 

IV. Brahman as Distinct from Non-Sentient Cosmic 
Entities 

In the preceding sections, it is observed that Brahman is 
distinct from the individual souls as well as the exalted 
Purusas in the sun and in the eye. In the same way, 
Badarayana regards that Brahman is also different from 
ontological entities such as dkdsa or ether, prana or breath 
and jyotis or cosmic light. These three are specifically 
mentioned in the Upanisadic passages which prima facie 
give the impression that they are the very cause of the 
universe (in the case of dkdsa and prana) and the highest 
Spiritual Being (in the case of jyotis). This matter is therefore 
examined in three separate adhikaranas named 
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Akasadhikarana, Prdnadhikarana and Jyotiradhikarana with 
a view to determining the nature of Brahman as distinct 
from all physical entities. 

a. Akasa as Brahman 

This is the subject of the Akasadhikarana which deals with 
the question whether the term akasa mentioned in the 
following passage of the Chandogya refers to the etherial 
space which is generally the accepted meaning of it, or does 
it refer to Brahman. The sutra framed on the basis of the 
passage reads: akdsah tallingat.™ It means that akasa is 
Brahman since the characteristic marks mentioned in the 
passage about akasa are applicable to it. 

In reply to the query 'what is the goal of this universe' 
the Upanisad states: akasa iti hovdca, sarvdni imdni bhutdny 
dkasddeva samutpadyante, dkasam pratyastam ydnti, dkdsohy 
evebhyo jydyan, akdsah pardyanam 

"It is akasa , for all these beings originate from akasa and 
return to dkdsa. Akasa is greater than these. Therefore, 
dkdsa is the goal." 

The term dkdsa generally means the etherial space. 
Besides, in the Taittiriya Upanisad it is stated that from 
dtman (Brahman) dkdsa is brought into existence (dtmanah 
akdsah sambhutah). As a product of Atman, it cannot be 
Brahman itself. Hence, its description in this passage as 
the origin of the universe and as the goal, gives room for 
the doubt whether it could be Brahman. 

But there should be no room for such a doubt, contends 
Vedanta Desika' because in the statement ' sarvdni ha vd 
bhutdni dkasddeva samutpadyante' the expression ha vd implies 
the acceptance of special meaning of the term on the basis 
of the established principle viz. that the general term should 
bear the meaning of the special term. Thus, in the passages 
dealing with causation of the universe, the general terms 
such as sat , atmd, Brahman which are employed in them, 
are taken to denote the meaning of the special term 
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'Narayana' mentioned in the Mahopanisad in the same 
context. 35 

Besides, the passage describes akasa as the highest of all 
beings and also their goal ( akaso jyayan akasah pardyanam). 
This description is not applicable to the etherial space 
(i bhutakasa ). Further in the Taittiriya text it is stated that 
akasa is brought into existence from the dtman (atmanah 
akasah sambhutah). The dtma referred to here stands 
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of the passage which is described as vipascit or all-knowing 
(vividham pasyaccitva) or omniscient Brahman. This 
bhutakasa which is the product of Brahman is different from 
Akasa mentioned in the Chandogya Upanisad. Akasa is 
Brahman in the sense that it illumines everything else 
(akdsayati) and it also shines everywhere ( dkdsate ). 

b. Prana as Brahman 


This is the subject of the Pranddhikaratw which discusses the 
issue whether the term prana employed in the Chandogya 
passage stands for the vital breath or Brahman. The passage 
states: in reply to the query made to prastotd priest regarding 
the deity connected with prastava, it is said: prana iti hovdca, 
sarvdni ha va imani bhutani prdnameva abhisamvisanti prdnam 
abhyujjihate, saisd devatd prastdvam anvyayattd. 36 

"The prana is that deity, for all these beings merge in 
the prana alone and from prana alone do they depart. This 
is the deity which is connected with prastava." 

The sutra which is framed with reference to„this passage 
says: Ata eva prdnah. 37 It means for the same reason, that 
is, the reason offered in respect of akasa in the earlier sutra, 
namely that the characteristics of Brahman mentioned in 
the Upanisad holds good in respect of Brahman. 

The doubt arises in respect of prana because prana is taken 
in the commonly understood sense of fivefold vital breath. 
In the case of akasa the commonly accepted meaning 
(rudhyartha) of the term akasa is rejected since it is not 
known to be the origin of all living beings. Hence it is not 
appropriate to reject the commonly accepted meaning for 
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prana and attach a special meaning to it in favour of 
Brahman. 

Badarayana rejects this argument. The main reason for 
its rejection, as elucidated by Vedanta Desika, is that as in 
the case of the passage on dkasa as Brahman the expression 
ha va used in the statement, "sarvani ha va imani bhutani 
pranameva abhisamvisanti..." implies that prana here is the 
source (cause) of all beings in the universe. That which is 
the source of all beings cannot be the ordinary vital breath 
but Brahman which sustains life of all entities both sentient 
and non-sentient, such as wood, rocks, ( kastha silddisu). 
Such a power or capacity to sustain life of all entities is not 
found in vital breath. Further, as in the case of dkasa, the 
Sruti texts speak of Brahman as pranasya pranah, amrtasya 
prana. More importantly, the Taittirlya states that no one 
else other than Brahman can sustain life of all. Brahman is 
therefore admitted as prana in the sense that it sustains all 
life ( nikhila pranana or pranayati sarvani bhutani). Hence prana 
denotes Brahman. 38 

c. Jyotis as Brahman 

This is the subject of Jyotiradhikarana which establishes that 
the jyotis or self-luminous light referred to in the Upanisad 
denotes Brahman and not the cosmic light. The sutra 
covered by this adhikarana reads: Jyotis-carandbhidhandt. 39 
It means: 'The cosmic light is Brahman because of the 
mention of the feet or part (in the Upanisadic passage 
connected with cosmic light.) 

In the Chandogya Upanisad, a passage refers to the 
cosmic entity named as jyotis, in connection with the 
meditation on gayatri. It states: 

Atha yad atah paro divo jyotir dlpyate visvatah prsthesu 
sarvatah prsthesu anuttamesu uttamesu lokesu, idam vdva tad 
yah idam asminnantah puruse jyotih tasyaisa drstih. 40 - "Now 
the light which shines above the heaven, above all, above 
everything, in the highest worlds beyond which there are 
no higher worlds; verily that is the same as the light which 
is here within the person." 
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The question raised in this connection is whether the 
jyotis mentioned in the passage refers to the physical light 
radiated by the sun and other luminaries or Brahman which 
is the Supreme Spiritual Light. The prima facie view is that 
it is the extraordinary light of the sun and the like, which is 
the well established meaning of the term. As Vedanta Desika 
explains, there are certain favourable factors in support of 
this view. First, unlike in the passage referring to the d.kd.sa 
and prana, there is no mention in this passage that jyotis is 
the cause of the universe, so that the meaning commonly 
accepted for the term can be overlooked, as Sruti is stronger 
than linga or descriptive identity mark. Secondly, the jyotis 
of the higher realms is equated with the digestive fire within 
one's body ( jatharagni ). Though agni as the cause of the 
universe is stated elsewhere in the Upanisad dealing with 
Vaisvanaravidyd, it is not mentioned in the present passage. 
Hence it is appropriate to accept the well-established 
meaning of jyotis as physical light and not Brahman. 

The above arguments are not tenable, contends Vedanta 
Desika. As Badarayana states, the jyotis denotes Brahman 
because of the mention of the feet. The sutra reads: 
caranabhidhanat 41 . The fuller implication of it is that the 
earlier part of the passage, which deals with the manner of 
mediation on the gdyatri mantra, the following statement 
of the Purusasukta is reiterated: 

etdvdnasya mahima, ato jiyayamsca purusah, padosya 
visvabhutani, tripadasya amrtam divi . 42 

"Such is the greatness of it; greater than it is the Supreme 
Person ( purusa ). One part of it represents all the beings in 
the universe, while the other three parts ( tripdd) cover the 
immortal higher domain ( amrtam divi)". 

The same Supreme Person who is connected with the 
three quarters of the higher abode is referred to in the 
present Upanisad as the Light ( jyotis) connected with the 
higher domain (atha paro divo jyotih). This fact cannot be 
overlooked. Jyotis, therefore, denotes Brahman. 43 
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An objection may be raised against this conclusion. At 
the commencement of the passage, it is said that all this is 
gayatri (gayatri va idam sarvam). In the later part of the 
passage, the jyotis in the higher domain is described as 
having four parts. Since gayatri mantra also has four metrical 
quarters, it is possible to say that jyotis referred to in the 
passage is gayatri and not Brahman. 

This objection, which is anticipated by Badarayana 
also 44 , is set aside. The teaching about gayatri is intended 
for the purpose of meditating on Brahman as having four 
parts similar to the four (metrical) quarters of gayatri. The 
four parts of Brahman represent the totality of the jivas 
denoted by the term bhiita or the living beings, prthivi or 
earth, which is the field of experience, the physical body 
which is the accessory for experience and the hrdaya or 
the inner recess of the heart in which dtman resides. The 
bhutas taken to mean all beings together cannot actually be 
the pada or part of gayatri. Hence the reference to 
paramjyotis is to be understood as referring to Brahman. 
Brahman also stands for the Supreme Light since it gives 
light to all other luminaries. Thus states the Mundaka 
Upanisad : Tameva bhdntam anubhati sarvam tasya bhdsa 
sarvam idam vibhati 45 - "Him the shining one, everything 
shines after; by this light all this is lighted". The 
Brhadaranyaka also says: "Him the Gods worship as the 
light of the lights, as the immortal ( Taddevd jyotisdm jyotir- 
dyur hopdsate artam 46 ). 

V. Brahman as Antaratma of Indra-prana. 

This is the subject-matter of Indra-prdnddhikarana which 
discusses the issue whether the terms Indra, the chief of the 
celestial deities and the prana referred to by him, which are 
employed in an important passage of the Kausitaki 
Upanisad, denote Indra himself as the Ruler of the universe 
or Brahman which is the antaratma of all entities. We have 
seen in the preceding adhikaranas (Antaradhikarana and 
Prdnddhikarana) that Brahman is distinct from the celestial 
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deities such as aditya-purusa or the purusa seen in the sun 
taken as exalted jivdtman and also prana taken as vital breath. 
The Indra and prana concepts are allied to the issues related 
to the aditya-purusa and prana respectively and hence 
Badarayana takes it up for consideration as a separate 
topic. 

The relevant sutra states: pranah tathdnugamat 47 . It 
means, according to Ramanuja , that the word prana 
(referred to by Indra) denotes Brahman because it is 
correlated with the terms such as dnanda, ajara and amrta 
referred to in the passage. This sutra has direct reference to 
the passage of Kausltakl Brahmana dealing with Pratardana 
vidyd. In a dialogue between Indra and Pratardana, the 
former being pleased with the performance of extraordinary 
deeds by the latter, asks Pratardana to choose a boon as a 
reward for his good act. But Pratardana does not name 
the boon and prays to Indra to confer what he himself 
deemed most beneficial to mankind, (yam tvam manusydya 
hitatamam manyase.) Indra tells him: mameva vijdmhi, 
etadeva aham manusydya hitatamam manye - "Understand 
me only; that is what I deem most beneficial for mankind 48 ". 
He first narrates his exploits and glories and thereafter says: 
prdno'smi prajhatmd tarn mam ayur amrtam iti updsva, ayuh 
pranah, prdno vd dyuh . 49 

"I am prana, meditate on me as the intelligent self, as 
life, as immortality; life is prana and prana is life". In the 
concluding passage it is stated that prana is prajhatmd, 
dnanda, amarah, amrtah . 50 

The question which is raised in this connection is whether 
the meditation suggested by Indra is on the individual soul 
denoted by the term prana or on Brahman which is distinct 
from it. The prima facie view is that pram here refers to 
'the individual soul, since Indra instructs Pratardana to 
Hisditate on him as prana and as the intelligent self. Such a 
m/USditation is considered most beneficial for mankind 
Ml& Htamd). Besides, the passage also commences with this 
mutter. Hence Indra who is credited with heroic 
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achievements is to be accepted as the Ruler of the universe 
(visvakarta). According to the principle of interpretation, 
what is stated at the commencement ( upakrama ) is stronger 
than the conclusive statement describing prana as amrta, 
ajara, dnanda etc. 

Following the explanation offered by Ramanuja, Vedanta 
Desika refutes the above prima facie view. There are three 
kinds of updsand on Brahman for the attainment of the 
highest goal: a) Brahman as related to jlvatman, b) Brahman 
as related to acit or cosmic matter c) Brahman in its essential 
nature ( tredhd hi upasyam bahuvidhd cid-acid-kahcukam 
svdtmand ca ). 51 The updsand enjoined in the present passage 
on Indra-prdna is to be treated as updsand on Brahman as 
related to the jiva of Indra. The description of Indra with 
the glory of his achievements is intended to bring out the 
great qualities of Indra, who represents the visesana or body 
of Brahman in a technical sense, as the object of meditation 
for attaining the most beneficial goal of human endeavor. 

Regarding the point mentioned in support of the prima 
facie view, it is true that the opening statement of the 
passage is stronger than the conclusive statement. But in 
the present passage there is no conflict between the two 
statements, since the opening statement referring to Indra 
prana also stands for Brahman as qualified by Indra prana 
(Indravisista Paramdtmd). 

An objection, which is raised by the Sutrakdra himself is 
how Indra, who is the main spokesman ( vaktd) and who is 
fully aware of himself being an individual soul, can mean 
by his prana Brahman. The reply is that Indra is justified in 
advising Pratardana to meditate on him on the basis of the 
§dstradrsti, that is, the knowledge leading to the 
comprehension that jlvatman is the sarlra (body) of 
Paramdtman, as taught in the Antarydmi Brahmana and other 
Scriptural texts. Indra as an enlightened person was gifted 
with this spiritual knowledge and he can therefore advise 
Pratardana to meditate on his soul which denotes the 
Paramdtman as the Antarydmi of the soul. Badarayana cites 
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the example of the Vedic sage Vamadeva who was gifted 
with such a knowledge as stated in the Brhadaranyaka 
Upanisad 52 . 

In this connection, Vedanta Desika explains why the 
criteria adopted in interpreting the general terms such as 
akasa, prana, jyotis, Indra-prana etc., in favour of Brahman 
is not uniformly the same and it differs in accordance with 
the subject-matter and the context in which the Upanisadic 
statements are made ( visayabhedena ). If the object or entity 
denoted by a term such as akasa is found to be a product or 
what is brought into existence ( kdrya), the commonly 
accepted meaning ( rudhyartha) is to be rejected and the 
etymological meaning ( yaugikdrtha) conveyed by it is to be 
adopted. Wherever a sentient Being denoted by a term is 
known to be subject to karma (karmavasya ), as for instance 
Prajdpati, a higher celestial deity, the same principle of 
interpretation holds good. This is the reason for interpreting 
akasa and aditya purusa mentioned in the Upanisad as 
Brahman. In the case of jyotis and Indra, the commonly 
accepted meaning is not admitted since the descriptions 
provided in the later part of the passages do not conform 
to them. Thus for instance, the identification of jyotis with 
the agni as physical fire and its meditation for attainment 
of higher goal cannot be reconciled. As regards Indra the 
description about his exploits, cannot be explained by 
accepting Indra as Supreme Being. Hence in both these 
cases, jyotis is taken to mean Brahman as qualified with 
self-luminous light ( jyotivi§ista brahma) and Indra is 
Brahman as the antarydmin of Indra. The same principle is 
followed in respect of the two famous statements: aham 
brahmdsmi and tattvamasi. Aham which denotes the jiva is 
understood as svdtmd visistam paramdtmd or one's self as 
§artra of Paramdtmd. Similarly tvam refers to the jiva of 
$vetaketu and tvamasi means abhimukha cetana visista 
Paramdtmd, that is, Paramdtman as qualified by Svetaketu. 
t&uch an interpretation, Vedanta De&ka contends, is fully 
pstified according to the principle of interpretation laid 
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down by the Mimamsakas. There is a Vedic statement: 
“aindrya garhapatyam". Garhapatya is the name of sacrificial 
fire and Indra means in the accepted sense, a celestial deity. 
In this instance, Indra cannot be regarded as agni in the 
primary sense and hence Indra is understood in a secondary 
sense as agni since Indra is associated with sacrifice. But 
etymologically Indra can also be understood as Isvara since 
the root word Ind denotes the quality of Isvara . 53 The 
principle of interpretation followed by the Visistadvaitin is 
summed up as follows: Vyutpattya paramatmanam tat- 
taduktih prakdsayet; tallinga ananaythdsiddhau tadvisistd- 
valambani. It means: "The terms employed in such passages 
denote Paramatman with reference to their etymological 
meaning. If the descriptive statements in the passage about 
them do not corroborate that meaning, we have to interpret 
them in favour of Paramatman qualified by them. 

By way of summing up the preceding adhikaranas 
dealing with the nature of Brahman, Vedanta Desika points 
out how each adhikarana brings out an important aspect of 
Brahman. The first four adhikaranas - Jijhdsadhikarana, 
Janmddy-adhikarana, Sdstrayonitvddhikarana, and 
Samanvayadhikarana - are intended to justify the study of 
Vedanta ( §dstra drambha samarthana) and hence these are 
treated as Introductory. The actual teaching of Vedantasastra 
commences from the fifth adhikarana named Iksatyadhi- 
karana . 54 The important point brought out in this adhikarana 
is that Paramatman is the creator of the universe out of His 
own free will ( svecchatah sarvahetuh), as indicated by the 
term Iksana and supported by the Upanisadic statement 
'tadaiksata bahusyam prajayeyeti, tat tejo asrjata’. The sixth 
adhikarana named Anandamayddhikarana highlights that 
Brahman who is endowed with auspicious attributes is 
constituted of dnanda par excellence (§ubha gunavibhava 
ananta nissima harsah.) The Antaradhikarana reveals that 
Brahman possesses a divine form (body) which is 
constituted of iuddha-sattva or spiritual substance which is 
assumed out of His free will and which is not subject to 
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karma ( suddha akarmotlha-divyakrtih). This point is 
supported by the Chandogya text: atha eso antardditye 
hiranmayah purusah. The Akasddhikarana establishes that 
Brahman is of the nature of self- illumination ( prakdsa ) par 
excellence and illumintates every thing in the universe 
(anupadhika-dkdsanadi svabhdvah) and that it is also the 
highest Goal, as evidenced by the Scriptural text 'dkdso 
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that Brahman is the giver of life or sustenance ( satta ) to 
everything in the universe, both living beings and non- 
sentient objects such as wood, rocks, etc., ( saprana aprdna 
bheda vyatikarabhidura jagatah prananah). This is evident 
from the Upanisadic statement: sarvani ha va imdtii bhutdni 
prdnameva abhisamvisanti prdnam abhyujjihate). The 
Jyotiscaranadhikarana reveals that Brahman is of the nature 
of transcendental spiritual Light ( divya diptih). The 
Chandogya statements 'atha paro divo jyotih. dtpyate', 
uttamesu lokesu etc supports this. The last adhikarana known 
as Indraprdnddhikarana brings out the fact that Brahman is 
the antaratmd or Indwelling Self of celestial deities such Indra 
and non-sentient entities such as prana (pranendriyddy 
antaratmd). The main objective of these adhikaranas and also 
those which are covered in the padas 2 and 3 of first adhydya, 
which deal with Brahman, according to Vedanta Desika, 
is to highlight the gunas or attributes of Paramatman 
(sarvesam api adhikarandnam tattat bhagavadguna 
prddhanakrtyam). The other details contained in these 
adhikaranas are meant for critical evaluation of prima facie 
views for the purpose of supporting the main thesis. 55 
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CHARACTERISTICS OF BRAHMAN 


In the preceding chapter we have outlined the essential 
nature ( svarupa) of Brahman as enunciated by Badarayana 
in the first pada of adhydya I of Brahma-sutra. In the present 
chapter we shall present the distinguishing characteristics 
(dharmas) of Brahman as brought out by Badarayana on 
the basis of the Upanisadic teachings dealing with 
Brahman. 

The important passages of the principal Upanisads 
contain statements which are not clear as to whether they 
refer to Brahman or some other ontological entities such as 
jlvdtman and prakrti. According to Ramanuja, such 
Upanisadic texts are of three kinds: 1) aspasta jlvadilingaka 
vakyas, or the statements which are not clear as to whether 
they teach about jivdtman. 2) spas t a jlvadilingaka vakyas or 
the statements which appear to speak clearly about 
jlvdtman. 3) spastatara jlvadilingaka vakyas or the statements 
which appear to teach more clearly about either jdvatman 
or prakrti. If the main purport of the Upanisads is Brahman, 
as established in the samanvayddhikarana, it would be 
necessary to examine these statements to clear the doubts 
and establish that the Upanisadic texts teach about Brahman 
and its dharmas. The remaining three padas of first adhydya 
are devoted to the consideration of this important matter. 
Accordingly, the second pada deals with the statements 
which are vague (aspasta), the third pada deals with 
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statements which are unambiguous ( spasta ) and the fourth 
pada deals with texts which appear to point out more clearly 
that either prakrti or jivatman is the cause of the universe 
(spastara). By way of critically examining the prima facie 
views advanced by the critics of Vedanta either on the basis 
of their own accepted theories or on certain assumptions, 
Badarayana brings out the following important dharmas of 
Brahman: 

1) Brahman as the Self of all ( Sarvatma) 

2) Brahman as the Devourer of the entire universe 
(. Attd) 

3) Brahman as the Purusa abiding in the eye 
(Aksisthiti purusa) 

4) Brahman as the Inner Controller of all 
( Antarydmin) 

5) Brahman as the Imperishable Reality ( Aksara) 

6) Brahman as the Ruler of all souls ( Vaisvanara) 

7) Brahman as the Support of heaven and earth 
(Ay at ana) 

8) Brahman as Infinitely great ( Bhuma) 

9) Brahman as the Adhdra of the universe 
(Visvddhdra) 

10) Brahman as the object of enjoyment for muktas 
(Muktabhogya) 

11) Brahman as the subtle space within the heart 
(Dahardkdsa) 

12) Brahman as the angustamatra Purusa is the Ruler 
of All (Sarvaniyanta) 

13) Brahman as the object of meditation for celestial 
deities (Devddinam updsyah). 

14) Brahman as the Ndmarupakartd of the universe 

15) Brahman as the Cause of the universe 

16) Brahman as Ubhayalihga 

The adhikaranas of the second and third padas deal with 
the topics 1 to 14. We shall discuss each of these in the 
present chapter. Regarding the topic 15, this subject is 
covered in the adhikaranas of the fourth pada. As these are 
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mainly concerned with the establishment of the Vedanta 
theory that Brahman is the cause of the universe by way of 
refuting the views of the Samkhya and Yoga, as reflected 
in some of the Upanisads, it will be considered separately 
in the next chapter. Regarding the topic 16, it is covered in 
the adhikarana named Ubhayalihgddhikarana, which is 
included in the third adhyaya and which establishes the 
two-fold characteristic of Brahman as endowed with 
attributes and also free from defilements. As this is an 
important subject having a bearing on whether Brahman 
is the worthy object of meditation, it will be discussed in 
the chapter on Sadhana. 

I. Brahman as the Self of All 

This is the subject-matter of the Sarvatra-prasiddhyadhi- 
karana. The main sutra related to it reads: Sarvatra prasi- 
ddhopadesat 1 . The word sarvatra means everywhere, that 
is, in all the Upanisads. Ramanuja offers another meaning 
viz. everything in the universe ( sarvasmin jagati). Prasiddha 
upadeSa means a teaching or theory which is well established 
in the Upanisads. The fuller implication of the sutra will 
become clear from the famous passage of the Chandogya 
Upanisad dealing with Sandilya Vidyd or the meditation 
prescribed by Sandilya on Brahman as the primary cause 
of the universe. The passage commences with the following 
statement: Sarvam khalu idath brahma tajjalan iti Santa 
updsita. 2 

"Verily, all this is Brahman, because all this originates 
from, ends in, and is sustained by Brahman. Thus knowing 
one should mediate with calm mind." The subsequent 
statement says: Atha khalu kratumayah puruso yathd kratur- 
asminn-loke puruso bhavati tathetah pretya bhavati, sa kratum 
kurvita, manomayah prana sartrah bhdrupah. 3 

"Man is indeed of the nature of thought (mediation); he 
becomes in his supra mundane state after departing from 
this life, what he meditates upon in his life. Let him therefore 
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practise meditation. Let him meditate on that which consists 
of mind ( manomaya ), which has prana or vital breath as its 
body ( pranasarira ) and whose form is light ( bharupah)" 
The opening sentence of the passage refers to the 
meditation on Brahman since the compound word 'tajjalari 
employed in it implies that from which the universe 
originates ( tajjatvat ), that in which the universe is dissolved 
(tallatvat ) and that in which everything is sustained 


( hnrlnn n fvl/7 A 


These arc the three cosmic functions that are 


attributed to Brahman only and not to any other ontological 
entity. This fact that Brahman is the primary cause of the 
universe is well established in all the Upanisads ( sarvatra 
prasiddha), as is stated in the sutra. 

In the subsequent statement, it is said that meditation is 
to be observed on that which is manomaya, pranasarira, and 
bharupa. This description of meditation in terms such as 
manomaya, pranasarira, and bharupa gives room for doubt 
as to whether the object of meditation is the individual self 
(jivdtman ) or the Supreme Self (Brahman). The prima facie 
view is that it refers to the individual self because mams or 
mind and prana or breath are associated with jiva. The word 
'manomaya' is taken to mean as that which consists of mind 
and pranasarira as that which has breath (prana) as its body. 
Accordingly, what is referred to in the Upanisad is jiva since 
manas and prana belong to it. It cannot be Brahman since 
according to the Upanisad Brahman is devoid of both mams 
and prana. Thus says the Upanisad: aprdnohy amandh 
iubrah* Brahman is devoid of mind and prana' 

This view is rejected by the author of the sutra. The 
reason for rejection, as explained by Ramanuja, is that the 
same Brahman which is referred to in the opening sentence 
is to be meditated upon as qualified with dharmas such as 
manomayatva, prdnamayatva, etc which are well established 
in all the Upanisads. Thus says the Mundaka Upanisad: 
manomayah prana sarira netd - "He who is made of mind, 
the guide of the body of breath." The Kena Upanisad says: 
"He is the Ruler of prana." 5 The term manomaya is appli- 
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cable to Brahman because Brahman is to be apprehended 
only by purified mind ( visudhena manasd grdhyatvam). 
Pranasarira means that Brahman is the Supporter and 
Ruler of prana (pranasyapi adharatvam niyantrtvam ca). 

The above explanation is offered by Ramanuja to answer 
the objection that the second statement in the passage refers 
to the meditation on jwdtman since it is described as 
manomaya, pranasarira, etc. As pointed out by Vedanta 
Desika, there is another prima facie view, according to 
which the entire passage covering both the opening sentence 
and the subsequent one refer to the meditation on fivdtman 
and not Brahman. In the opening statement, "sarvam khalu 
idam brahma" brahma can also mean fivdtman since jiva takes 
birth due to karma in variety of forms in the universe. Hence 
it is equated with the universe by the expression ' idam 
sarvam'. It is such a jiva on which one has to meditate as 
manomaya, prdnamaya, etc. 

This view is untenable, contends Vedanta Desika. As 
pointed out by Ramanuja, the entire passage speaks about 
the meditation on Brahman. Though jiva exists in a variety 
of forms in the universe, it cannot be the cause of the 
creation, sustenance, and dissolution of the entire universe, 
as expressed in the phrase 'tajjaldn' Secondly, the word 
sarvatra taken in the sense of everything in the universe 
(sarvasmin jagati or vastuni), according to the second 
interpretation of Ramanuja, implies that Brahman is the 
entire universe in the sense that it is the Atman or the Self of 
everything in the universe which constitutes the sarira or 
body of Brahman in a technical sense viz that it is sustained 
and controlled by Brahman. Jiva which is finite in character 
and part of the universe cannot be the Self of the universe 
in this sense. 

The terms manomaya, pranasarira, etc. constitute the 
dharmas or attributes of Brahman. The meditation on 
Brahman as the cause of the universe which is enjoined in 
the opening statement in a general way is made more 
specific in the subsequent statement by indicating that 
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Brahman as qualified by attributes of manomayatva, 
prdnasariratva, etc is to be meditated upon. It is not a 
separate injunction (vidhi) but it is a restatement of what is 
already enjoined in a more specific way. Prasiddha upadesa 
in the sutra means, according to this interpretation, that it 
is so well established in the Taittirlya and other Upanisads 
and sarvatra means that Brahman is the Self ( atma ) of all 
entities in the universe. The expression ‘sarvarh idam brahma 


'therefore implies that Brahman is the universe in t! 
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that it is the Self of all ( sarvatma ). This qualification does 
not apply to fivatman. 

A few other arguments are advanced to prove that the 
object of meditation is Brahman. The various attributes 
which are mentioned in the passage such as sarvakarma, 
sarvagandhah, sarvarasah, dkdsdtma, etc. 6 , for purpose of 
mediation are only applicable to Brahman. In a later part 
of the passage 7 it is stated that this (Brahman) is my Self 8 . 
This statement conveys the difference between jiva and 
Brahman and hence it cannot be jiva. Its description as 
smaller than the smallest ( aniydn ) is intended to convey that 
Brahman abides in one's heart for the purpose of updsana 
(nicayatvdt). 9 

The important point to be noted in this adhikarana is that 
Brahman is Sarvdtmd or the Self of everything in the 
universe. That is. Brahman abides in all entities in the 
universe as Atman (Indwelling Self) by controlling them 
from within ( svadhina-asesa-sattd-sthiti yatanatayd 
sarvabhdvena tisthan w ). 


II. Brahman as the Devourer of the Universe 

This is the subject-matter of the adhikarana named 
Attrddhikarana. A passage in the Katha Upanisad describes 
dtman symbolically as the one for whom Brdhmanas and 
Ksatriyas are food and death is itself the condiment. Thus 
it states: yasya brahma ca ksatram ca ubhe bhavata odanah; 
mrtyuh yasya upasecanam 11 - "For Him brahma ( Brahmana ) 
and ksatra (ksatriyas ) are food and death ( mrtyu) is the 
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condiment. No body really knows how and where l ie is." 
In this verse brahma and ksatriya which mean Brahmanas 
and Ksatriyas represent the entire universe of movables and 
immovables. Mrtyu represents the God of death. The words 
food and condiment suggest that the Atman referred to here 
is the atta or devourer. Based on this passage Badarayana 
has framed the sutra which reads: atta caracara grahanat 12 . 
It means that the eater is Brahman because of the mention 
of what is movable and what is immovable. 

The question arises whether such a physical activity of 
eating is applicable to Brahman. The prima facie view is 
therefore advanced that the individual self (jiva ) is the atta 
or eater, since normally a jlva who is subject to karma is the 
eater of the food. The sutra, as interpreted by Ramanuja, 
rejects it and upholds that it is the Supreme Self or Brahman 
which is atta, because the terms 'brahma and 'ksatra' together 
with mrtyu used in the Upanisad symbolically represent 
the entire universe comprising the movable ( cara ) and 
immovable (acara) entities. Jiva cannot consume the entire 
universe. Brahman is therefore the atta or devourer. That 
is, it is the Samharta or the cause of the dissolution of the 
universe. 

The act of eating here symbolically represents the 
dissolution ( samhdra) of the entire universe by Brahman. 
As the primary cause of the creation and sustenance of the 
universe. Brahman also withdraws it from the state of 
manifestation into itself. In this sense the characteristic of 
attratva is attributed to Brahman. 

Vedanta Desika also points out that in the same context, 
the Upanisad brings out that the jiva is distinct from 
Paramatman (Brahman) ( jivavyavartam ca prakarana 
viditam 13 ). The question of regarding jiva as samharta of 
the universe does not therefore arise. 

However, an objection is raised against the theory of 
. Brahman as atta on the basis of a later passage of Katha 
Upanisad in which it is said that two dtmans (jiva and 
t/Brahman) who have entered the cave (heart) drink the fruit 
■of karma (rta ). The relevant passage says: Rtam pibantau 
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sukrtasya lake guhath pravistau parame parardhe; chaya'tapau 
brahmavido vadanti 14 -"The two of the nature of sunshine 
and shadow having entered the cave drink the fruit of karma 
(rta) in the world of good deeds." If the two who have 
entered the cave are Brahman and jiva, the question arises 
whether Brahman can be the enjoyer of the fruits of karma 
(i sukrta ). If Brahman is not the bhoktd unlike jiva how can it 
enjoy the fruits of karma ? This issue may be resolved by 
treating the two who have entered the cave as buddhi and 
ksetrajha (Paramatman) respectively. Such a view is also 
supported by a statement in Paingl Rahasya Brdhmana 
dealing with the same matter. Thus it is stated: Tayoranyah 
pippalam svadvatti iti sattvam. Sattva here is interpreted as 
buddhi which experiences karma. 

Badarayana has anticipated this objection and replied 
to it. The relevant sutra reads: guham pravistau atamnau hi 
tad-darsandt 15 . It means that the two who have entered 
into the cave are two souls, the individual self and the 
Supreme Self, because it is stated so in the Upanisad. The 
two, according to the Upanisadic statement, as interpreted 
by Ramanuja, are the individual self and Brahman since 
both of them enter into and dwell in the heart which is 
symbolically expressed as guha or cave. The individual soul 
being subjected to karma actually drinks the rta in the sense 
of reaping the benefits of good deeds. Paramatman is 
regarded as the one who drinks the rta in a figurative sense 
by virtue of his companionship with the drinking jiva. This 
is explained on the analogy of the statement 'chattrino 
gacchanti’ which literally means those holding the umbrella 
move (walk). Actually only one person holds the umbrella 
but the others who have been walking under its shade are 
regarded as going with umbrella. The Upanisadic statement 
can also be understood in the sense that Paramatman as 
preraka or the impeller causes the jiva to drink the fruits of 
karma, while jiva actually enjoys it as impelled by Him 
(prerya). That is, jiva who actually enjoys the fruits of karma 
is the one who is impelled to do so by Paramatman in 
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accordance with his karma. As the controller or impeller of 
jiva, Paramatman is figuratively regarded as bhokta while 
the actual bhokta is jlva. 

Regarding the Paingi £ruti quoted in support of the two 
selves as buddhi and Paramatman respectively, Vedanta 
Desika points out that even this particular text which 
elucidates the Katha text referring to two birds sitting on a 
tree, one eating the fruit and the other sitting as passive 
observer, uses the word sattva as qualifying the word any ah 
(i tayor-anyah pippalam svadvatti sattvam). The term sattva 
stands for jivatman and not buddhi, as wrongly interpreted. 
Sattva means jantu or a living being, according to kosa. u A 
jantu is one which experiences the fruits of karma and 
accordingly it cannot be regarded as buddhi (jantau ca sattva 
srutih iyam ucitd karma-bhuk 17 ). 

Thus the Attradhikarana brings out the important 
characteristic of Brahman as the samhartd or the one who 
dissolves the universe. Though in an earlier adhikarana 
(janmady adhikarana ) dealing with the definition of 
Brahman, it is established that Brahman is the cause of the 
dissolution of the universe, this subject is separately 
considered in order to prove that Brahman is not the bhokta 
or experiencer of the fruits of karma, unlike jiva, though it 
abides in the heart. 

III. Brahman as the Purusa Abiding in the Eye 

This is the subject matter of a separate adhikarana named 
Antaradhikarana which discusses the issue whether the 
purusa abiding in the eye seen by the Yogins, as stated in 
the Upanisad, is Brahman or some other being. This 
adhikarana is different from the Antaradhikarana discussed 
earlier which deals with the purusa seen in the orbit of the 
sun ( ddityapurusa ) and also in the eye (aksipurusa). The 
former is part of the Upakosala-vidyd narrated in the 
Chandogya and the latter is part of the Antarddityavidya 
.pentioned in the same Upanisad in a different context. The 
present adhikarana is aimed to prove that Brahman abides 
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in the eye in the same way as it abides in the inner recess of 
the heart to enable a upasaka to meditate on it. The previous 
adhikarana (Antaradhikarana) on the other hand, is intended 
to prove that the adityapurusa and aksipurusa are not the 
higher celestial deities but Brahman. 

The Chandogya Upanisad teaching Upakosala-vidya states: 
ya eso aksitii puruso drsyate, esa dtma iti hovaca, etad amrtam 
abhayam etad brahmeti, lad yady apyasmin sarpir vodakath vd 
sihcati, vartmani hy eva gacchati™. 

"This person (purusa ) who is seen in the eye. He is the 
Self ( atmd ). This is the immortal, the fearless (abhayam), 
this is brahma, that is why if one drops melted butter into 
the eye, it flows out." 

The question raised with reference to this statement is: 
who is that purusa referred to as seen directly (by the yogins) 
in the eye. Four alternatives are possible. Either it is the 
reflection of the jiva, since it is so explicitly stated to have 
been perceived directly by the yogins; or it is the jivdtman, 
since on the basis of the function of the eye, the presence or 
absence of (life) is determined; or it can be the presence of a 
deity ( surya devata) who is stated to be present in the eye 
through the rays; or it is the very Atman (Brahman). 

Badarayana rejects the first three views and affirms that 
the purusa seen in the eye is Brahman. The relevant siitra 
reads: Antara upapatteh. 19 lt means: The person seen inside 
the eye is Brahman because of the relevance of the attributes 
mentioned in the Upanisad. That is, the purusa seen in the 
eye is Brahman because the Upanisad describes it as atman 
and it is amrta or immortal, abhaya or fearless and brahma 
or infitintely great. These attributes are not applicable to 
either jivdtman or its reflection or to the celestial deity. That 
the purusa in the eye is Brahman is further confirmed by 
the subsequent statement which refers to the following other 
attributes of Brahman: 

etam samyadvdma ity acaksate, etam hi sarvdni vdmdni 
abhisamyanti, sarvdni enam vamdny abhisamyanti, ya evath 
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veda...esa u eva vamanih esa u eva bhdmdnih, esa hi sarvesu 
lokesu bhati. 20 

"This they call samyad vama since all desirable things go 
towards Him. All desirable things go to him who knows 
this." "He is vamanih since he bestows all blessings to living 
beings. "He is bhamani for He shines in all worlds." Both 
these terms vamani and bhamani (describing Brahman) 
sienifv that Brahman who is the object of meditation 

W ✓ / 

bestows all blessings to living beings and that it shines in all 
the worlds. These attributes are applicable to Brahman who 
abides in the eye for the purpose of meditation by the 
updsaka. 

In the earlier part of this passage referring to the 
instruction imparted by the sacrificial fires (fire Gods) to 
Upakosala who was made to stay in the hermitage of the 
sage Satyakama Jabali while he was away, the following 
teaching was imparted to Upakosala : prano brahma kam 
brahma kham brahma - "The prana is Brahman, joy (kam) is 
Brahman, ether (kham) is Brahman." By way of clarification 
of what is kam and kham, it is further stated: yadvdva kam 
tadeva kham, yadvdva kham tadeva kam iti; prdnam ca hdsmai 
tadakd§am ca itcuh 21 - "What is \oy(kam) that itself is akdsa 
(kham). What is akdsa (kham) that itself is the joy (kam). 
They (agni Gods) taught him about prana and akdsa. 

The term prana 'as interpreted by Ramanuja' refers to 
Brahman since it is the giver of life to the entire universe. 
The term kam means joy and the word kham means infinite 
and the two terms taken together as qualifying each other 
imply that Brahman denoted by prana is infinitely blissful 
(jagat pranayitrtvena prana visistam yad Brahma tadeva 
aparicchinna sukharupena ca... 22 ) 

The point to be noted is that the mention of the essential 
characteristic of Brahman as kam and kham supports the 
view that the aksi-purusa mentioned in the Chandogya 
passage denotes Brahman and not jiva or any other entity. 
Badarayana also mentions this fact in the sutra reading ‘Ata 
eva ca sa brahma.' 23 It means that because of the mention of 
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ka and kha as qualifying characteristic of prana, the 
Upanisadic statement refers to Brahman. 

Two other arguments are advanced by Badarayana in 
support of this view. In the Antaryami Brahmana of 
Brhadaranyaka Upanisad it is stated that Paramatman 
dwells in the eye as the inner controller (ya caksi&i tisthan). 
In view of this, the purusa seen inside the eye by the yogins 
is Brahman. Besides, the Chandogya Upanisad dealing 
with Upakosala-vidya mentions the arciradi marga. This 
pathway is prescribed only for those updsakas who meditate 
on Brahman ( sthitiniyatibaldt arciradi yuktitasca 24 ). The 
aksipurusa referred to here is therefore Brahman. 

A minor objection is raised against the theory of 
aksipurusa being regarded as the object of meditation in 
Upakosala-vidya. The purusa who is seen in the eye could 
be a reflection of the person and such a reflected Being 
(pratikrti-purusa) is not capable of giving any fruitful result. 
Can it be considered as a worthy object of meditation? 

Vedanta Desika refutes this argument. In matters 
enjoined by the Scriptural texts which enjoy supreme 
authority, we have to accept them in good faith irrespective 
of the fact whether or not the object of meditation leads to 
good result, (svatantrya uttamsitastu srutisu na phaladasaiva 
vedyatva vddah 25 ). Thus for instance, we accept on the 
authority of the Scriptural text that the performance of 
jyotistoma sacrifice is dharma and the killin g of a Brahmin is 
adharma. There are statements which say that seeing 
auspicious objects after waking in the morning such as gold, 
diamond, sandal paste, white cow, the flower etc, is the 
portender of good event. We accept them on the authority 
of the sacred texts without questioning whether the object 
seen is real or unreal. The seeing of such objects irrespective 
of its reality or otherwise yields the good result. In the same 
way the meditation on the aksipurusa, even if it is taken as 
a reflected image, can confer good result since it is enjoined 
by the Scriptural text. 

From the foregoing details, Vedanta Desika concludes 
that the Antarddhikarana establishes that Brahman always 
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abides in the eye ( aksinityasthitih), as stated in the Antaryami 
Brahmana. 

IV. Brahman as the Inner Controller of All 

This is the subject matter of the Antaryamyadhikarana which 
brings out explicitly that Brahman is the Antarydmin of all 
entities in the universe, both sentient and non-sentient. The 
relevant sutra reads: Antaryamyadhidaiva adhiloka ddisu iad- 
dharma vyapadesat. 2b The term antaryami means one who 
controls from within or the Inner Controller. Adhidaivadisu 
means the deities and other entities referred to in the 
Upanisadic statements. The word adhiloka added by 
Ramanuja on the basis of the Mddhyandina recension of the 
Brhadaranyaka Upanisad means the worlds and others. 
The word taddharmopadesat means because of the mention 
of the attributes applicable to Brahman. The total meaning 
of the sutra, as interpreted by Ramanuja, is that Antarydmin 
or the Inner Controller of the deities and other entities 
mentioned in the Upanisadic passage is Brahman because 
the attributes stated in the passage are only applicable to 
Brahman. 

This siitra is based on the significant passage known as 
the Antaryami Brahmana of the Brhadaranyaka Upanisad. 
In a discourse between the Sage Yajnavalkya and 
Uddalaka, Uddalaka asks Yajnavalkya to tell him about 
Antaryamin who controls from within this world as well 
as the next world and all things: Vetta nu tvam antaryd- 
minam. Ya imamca lokam param ca lokam sarvani bhutdni yo 
antaro yamayati. In reply Yajnavalkya states: yah prthivyam 
tisthan prthivyd antarah, yam prthivi na veda, yasya prthivi 
sariram, yah prthivim antaro yamayati, yesa ta dtmd antarydmy 
amrtah . 27 

"He who dwells in the earth, who is within the earth, of 
whom the earth does not know, whose body the earth is, 
who controls the earth from within. He is your self (dtmd), 
the Inner Controller (antaryami), the immortal (amrtah)." 
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In the same strain Yajnvalkya repeats the statement 
twenty times covering in each statement the following other 
entities viz. ap (water), agni (fire), antariksa (sky), vayu (air), 
divi (heaven), dditya (sun), dik (quarters), candra-taraka 
(moon and stars), dkdsa (ether), tamas (darkness), tejas 
(light), sarvabhuta (all beings), prana (life breath), vdk (organ 
of speech), caksus (ther eyes), srotra ( the ear), manas (the 
mind), tvak (the skin), vijhana (the individual self) and reias 
(semen). The above enumeration of the entities is according 
to the recension of the Kdnva. The Madhyandina recension 
of the Upanisad lists a few more additional entities viz. 
sarvaloka, sarva veda and sarva yajha. Besides, in place of 
vijhana, it uses the term dtman, or the individual self. Thus 
it is stated: ya atmani tisthan, dtmano antaro, yam atmd na 
veda, yasyatmd sariram, ya dtmdnam antaro yamayati, sa ta 
atmd antarydmi amrtah . 28 

This significant passage covers in an exhaustive way 
both the sentient and non-sentient entities including the 
individual self denoted by the term vijhana and dtman. In 
each it is described that Paramdtman (Brahman) dwells in 
them ( tisthan) and also abides within them ( antarah ), none 
of the entities know Him (na veda), But they constitute His 
body (sariram). Paramatman controls them from within 
(antaro yamayati). It is also stated that this Paramdtman is 
your Self (yesa ta atmd), who is Antaryamin and- immortal 
(amrta). 

After narrating in a grand way the immanence of 
Paramdtman in all the entitiesTif the universe, Yajnavalkya 
makes the following statement: 

Adrsto drastd, asrutah srotd, amanto manta, avijhdto vijhdta, 
nanyato'sti drastd, nanyato'sti srotd, nanyato'sti manta, 
ndnyato'sti vijhdta, esa ta atmd antaryaml amrtah ato anyad 
artam . 29 

It means according to Ramanuja: "He (Antaryamin) is 
not seen but He sees all. He is not heard but hears everything. 
He is not comprehended but He comprehends everything. 
He is not perceived but He perceives everything. There is 
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no other seer but He. There is no other hearer but He. There 
is no other cognizer but He. There is no other knower but 
He. He is your Atma (self) the inner controller, and the 
immortal. Everything else is a source of misery ( drtam). 

An important question raised with regard to this passage 
is whether this Antaryamin referred to here is Paramatman 
or is it jlvatman ? According to the prima facie view, it is 
jivatman. The main argument in support of it is that towards 
the end of the passage it is described as drastd, one who 
sees, srotd or one who hears etc. Besides it is also mentioned 
that there is no one else who is the seer, no one else who is 
the hearer etc. These descriptions do not fit with Paramatman 
but only with jiva, The act of hearing or seeing is possible 
through the media of respective sense organs and only a 
jiva associated with the mind and sense organs can have 
such functions. 

Badarayana rejects this view and affirms that the 
Antaryamin referred in this Upanisad is Brahman. The 
reason advanced in favour of this conclusion is that the 
dharmas or the attributes mentioned in the passage are 
directly applicable to Paramatman (taddharma vyapadesat). 
The first important characteristic, which is well brought 
out in the Upanisadic statements, is that He controls all the 
deities, all the worlds and all the entities by virtue of His 
being their Antaratmd or indweller. Such a dharma cannot 
belong to anyone other than Paramatman. What is said in 
these statements viz. that all entities in the universe are 
controlled by Paramatman by virtue of His being inherent 
in them and that the respective entities do not know this 
fact, is repeated in the following statements by way of 
conclusion at the end of the passage : Adrsto drastd na 
anyato'sti drastd , asruto srotd etc., The implication of it is 
that Paramatman cannot be seen through the eyes, and he 
cannot be heard through our ears etc. But such a 
Paramatman is the true seer ( drastd ) and the true hearer 
(srotd) in the sense that He directly intuits all things in the 
universe without the aid of the sense organs, unlike a 
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jlvatman (tattatkarana sdpeksatvabhave'pi svabhavika tattat 
visaya saksatkarana 30 ) 

Further, both the Kanva and Madhyandina recension 
of Antaryami Brahmatia, emphatically state that Paramatman 
indwells in jlvatman ” denoted by the synonymous terms 
vijnana and atman, and that jlvatman is the sarlra of 
Paramatman in the technical sense, as explained by 
Ramanuja, viz., that it is sustained ( adheya) and controlled 
(niyamya) by Him. The final statement 'sa te atma antaryami 
amrtah' also draws a clear distinction between the jlvatman 
and Paramatman. Hence the jlvatman cannot be the 
Antaryamin. 

It may be still argued that the terms vijnana and atman, 
though they may have the same meaning, may be taken in 
the sense of buddhi or intellect in which Paramatman dwells. 
It is therefore not possible to advance the theory of body- 
soul relation ( sarlrdtmabhava ) between jiva and Paramatma 
on the basis of Antaryami Brahmatia. In reply, Vedanta 
Desika points out that this is a wrong interpretation 
(apartha). It is well established in all the Scriptural texts 
and also in the ordinary empirical usage, that the terms 
vijnana and atman are applicable to a sentient being and 
not to an insentient object. For instance, in the Upanisadic 
statement ‘vijnanam yajham tanute’, the term vijnana does 
not mean mind but the individual self. In the text of the 
Katha Upanisad, 'atmanam rathinam viddhi', the term atma 
means jlva. There is no compelling reason to adopt a 
secondary meaning to atma as buddhi. The final statement 
'sa ta atma', or He is your Self, stands well explained by 
taking Paramatman as the Antaryamin of the individual self. 
(sa ta ityadibhih samarasyam) 31 . 

Vedanta Desika therefore comes to the conclusion that 
this adhikarana establishes that all entities in the universe 
constitute the body (sarlra) of Brahman by virtue of its being 
the Inner Controller (akhila tanuh 33 ). 
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V. Brahman as the Imperishable Reality (Aksara) 

This is the subject-matter of the adhikarana named Adrsya- 
tvddi-gunakadhikarana, which discusses the issue whether 
the metaphysical principle termed as aksara which is 
described by the Mundaka Upanisad as adrsya or that which 
is not perceived, as agrahya or that which is not grasped 
etc. refers to Brahman or some other entity either prakrti or 
jivdtman. This doubt arises since the relevant passage of the 
Mundaka Upanisad on which the sutra is framed contains 
statements about aksara, which do not clearly reveal 
whether this aksara denotes Brahman. Hence Badarayana 
takes up this subject for consideration. The relevant sutra 
reads : Adrsyatvddi gunako dharmokteh 34 . It means: The 
entity denoted by aksara in the Upanisad which is qualified 
by the attributes such as imperceptibility ( adrsyatva ) is 
Brahman, since the characteristics ( dharmas ) mentioned in 
the Upanisadic texts belong to Brahman. The fuller 
implications of the sutra will be evident from the 
examination of the concerned passage of the Mundaka 
Upanisad. 

The Upanisad commences with a significant passage in 
which sage Angiras teaches Saunaka about the nature of 
the ultimate principle, by knowing which everything else 
becomes known. After explaining the two types of vidyds 
which are to be known for this purpose, Angiras makes 
the following statement: 

Atha para yaya tadaksaram adhigamyate, yat tad adreHyam 
agrdhyam agotram avarnam acaksuh srotram tad apanipadam 
nityam vibhum sarvagatam susuksmam tad avyayam yad 
bhutayonim paripasyanti dhlrdh . 35 

'Now this pardvidyd by means of which the aksara is to 
be comprehended; that which is imperceivable, 
ungraspable, without family, without caste, without eyes 
or ears, without hands or feet, which is eternal, all 
pervading, omnipresent, exceedingly subtle, that is the 
imperishable ( avyayam) which, the wise perceive as the 
source of beings ( bhiitayoni )." 
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Later in the second section of the Upanisad, it states: 
"divyo hi amurtah purusah sa bahyabhyantaro hy ajah, aprano 
hy amanah subhro aksarat paratah parah." 

'The Purusa is divine. He is formless (amurtah), He is 
pervading within and without, unborn. He is without prana 
and mind (amanah) He is higher than aksara (aksarat paratah 
parah )." 36 

Taking into consideration both the statements, a doubt 
arises as to whether the term aksara mentioned in the 
opening statement and also in the later statement refers to 
the prakrti and jiva respectively or to Paramatman. According 
to the prima facie view, the qualities described in the 
Upanisadic texts appropriately apply to the prakrti of the 
Samkhya. The text of the second section of the Mundaka 
speaks of something higher than aksara and this aksara 
cannot possibly be Brahman. It may refer to jiva, since jiva 
is higher than prakrti (aksarat paratah parah). 

Badarayana rejects this view and affirms that aksara 
referred to in the beginning of the passage, which is also 
regarded as bhuta-yoni or the source of the universe is 
Brahman and not either pradhana or jiva. The main reason 
in support of it is that the aksara mentioned at the 
commencement of the passage is described later on as 
sarvajha and sarvavit, the two important attributes which 
are applicable only to Paramatman. (sarvajhatvadi drsteh 
prathama satnuditam aksaram brahma suddham 37 ). 

In the second statement, 'aksarat paratah parah', aksara 
refers to the prakrti for the reason that there cannot be 
anything greater than aksara taken as Brahman. In this 
statement, aksarat paratah parah, three principles are 
referred to: prakrti, jiva and Paramatman. Aksarat parah 
means greater than prakrti is jiva; the words paratah parah 
imply, greater than jiva is Brahman (para 38 ). Hence, aksara 
in the later statement denotes prakrti. 

As Ramanuja has explained, the entire passage teaches 
about Brahman. A few important points are mentioned in 
the passage, which support this view. First, aksara is 
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described as bhutayoni or source of the universe, that is, the 
material cause of the universe, as explained by the analogies 
of spider and the web created by it, the herbs growing on 
earth, and the growth of hairs on the body of a living 
person. Secondly, it is also stated that from aksara originates 
prana, manas and the sense organs and all elements. 39 It is 
also mentioned that the purusa is divine, formless and 
pervading within and without. The passage also states that 
the heaven, moon, sun, the aik, vdyu, prthivl and the entire 
universe represent parts of His sarira and that Paramdtman 
is antardtmd of all entities. 40 All these points unmistakably 
reveal that aksara referred to in this passage of the Mundaka 
is no other principle than Brahman. Thus, this adhikarana 
brings out the fact that aksara as qualified with negative 
qualities such, as adresyatva is Brahman. 

VI. Brahman conceived in its Cosmic form is the Ruler 
of all Souls (Vaisvanara) 

This is the subject-matter of Vaisvanar adhikarana which 
discusses whether vaisvanara atma referred to in the 
Chandogya Upanisad denotes Brahman or some other 
principle. 

The relevant passage commences with the narration of 
five sages who are desirous of knowing "what is our Self 
(Inner Controller), what is Brahman" (ko na atma kim 
brahma). They first approach Uddalaka who in turn takes 
them to Asvapati Kaikeya who is reputed to know it better. 
On meeting Kaikeya, they request him with these words: 
'Atmdnameva vaisvanaram sampraty-adhyesi tameva no 
bruhi 

'You know at present that Vaisvanara Self. Tell us that'. 
With a view to finding out how much the sages already 
knew, Kaikeya asks each one of them to tell what they have 
been presently meditating. In reply each one mentions that 
he meditates on Vaisvanara conceived as one of the 
following entities respectively: divi (heaven), surya (sun). 
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vdyu (air) akasa (ether), ap (water) and prthivi (earth). 
Realizing that this amounts to the meditation of Vaisvanara 
as limited by a part only and not its complete form, Kaikeya 
makes the following statement: 

Tan hovdca ete vai khalu yuyam prthagivemam atmanam 
vaisvanaram vidvariiso annam attha, yastu etam evam 
prddesamatram abhivimanam atmanam vaisvanaram upasate, 
sa sarvesu lokesu sarvesu bhutesu sarvesu dlmasu annam atti 42 

"Then he (Asvapati) said to them: you meditate this 
vaisvanara atmd in part only as if it were many and you eat 
your food (that is, obtain limited material benefits). But he 
who meditates on the vaisvanara atman measured by a span 
or part ( pradesa mdtra) as abhivimana (as unlimited, 
pervading the entire universe) eats the food in all worlds, 
in all beings, in all selves. That is, he enjoys Brahman which 
abides in all places and in all beings." 

Based on this passage, which does not convey the import 
of the term Vaisvanara, Badarayana introduces the 
following sutra: Vaisvanarah sadharana sabda visesdt 43 . The 
word Vaisvanara means Brahman. The reason for regarding 
it as Brahman is contained in the next words of the siitra 
'sadharana sabda visesdt'. Its meaning is that the common 
word is qualified by distinctions. By way of elucidation, it 
is pointed out that this is regarded as the common word 
because it applies to more than one thing. It can mean either 
the digestive fire (jatharagni), or elemented fire (bhutdgni), 
or its presiding deity ( tadabhimdni-devata) or even 
Paramatman. We come across Scriptural texts using them 
in these different senses. The doubt therefore arises as to 
which one of these is applicable to the term vaisvanara 
employed in the Upanisad. As stated by Badarayana, this 
term denotes only Brahman because it is qualified by 
distinguished attributes (visesdt). 

How does the common word (sdmanya sabda ) become 
distinguishable ( visesa )? According to the explanation 
offered by Ramanuja, the common word Vaisvanara is 
further qualified by distinguishing marks, which are 



73 


The Distinguishing Clmracteristics of Brahman 

applicable to Brahman. Taking this entire passage into 
consideration, it may be noted that it commences with an 
enquiry by the five sages about Brahman and the person 
who teaches it is also reputed to have that knowledge. Both 
the subject of enquiry and the contents of the teaching 
imparted by Kaikeya is also related to Brahman. The terms 
atma and Brahma used in the opening statement 'kona atma 
kith brahma' are replaced later on in the passage by atma 
and vaisvanuru respectively. The term Vaisvdnara which 
replaces Brahman denotes that it is the same as Brahman. 
Besides the fruits of the meditation as described in the later 
part of the Upanisad and also the fact that the knower of 
vaisvdnara becomes free from all sins 44 clearly confirms that 
the term vaisvanara denotes Brahman. 

Further, in this passage, Vaisvdnara is personified and 
described for purposes of meditation as possessing different 
parts of the universe viz., divi as its head, dditya as its eye, 
vdyu as its prana, akasa as its body, water as its bladder 
( vasti) and prthivi as its feet. 45 Such a description is 
appropriate only in respect of Vaisvdnara as Brahman and 
not jivatman, since the entire universe consisting of sentient 
and non-sentient entities is the sarira or body of Brahman, 
as declared in the Antaryami Brahmana (paramdtmanah 
prapahca sarirakataya anyatra prasiddheh 46 ). 

An objection is raised against this conclusion. In one of 
the Scriptural texts of the Vdjasaneya sdkha, dealing with 
Vaisvdnara-vidyd, it is stated that agni is Vaisvdnara (sa eso 
agnir vaisvanarah), thus equating Vaisvdnara with agni or 
fire. In the present passage of Chandogya too, the updsaka 
on Vaisvdnara is required to regard one's own heart as the 
altar or basis for gdrhapatya sacrificial fire and offer oblations 
to it (mentally) in the name of prana and its other forms. 
This agni is conceived in a human form as abiding inside 
one's body. From these descriptions it follows that the term 
Vaisvdnara mentioned in the passage is jatharagni or digestive 
fire inherent in one's body which carries out the functions 
of digestion. Hence it is not possible to state conclusively 
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that Vaisvanara is Paramatman. 

Badarayana himself has anticipated this objection and 
given a suitable reply to it. 47 As explained by Ramanuja, 
the same Vaisvanara who is Brahman in its universal form, 
that is, as having the entire universe as its body, is to be 
regarded as jatharagni or digestive fire, as inherently related 
to Paramatman (jatharagni -sariraka paramatmd). The 
contemplation on jatharagni or digestive fire inside the body 
is not the mere physical aspect of agni but that which 
constitutes the body of Paramatman. This explanation is 
justified because the mere jatharagni cannot be the purusa 
or the Supreme Person in his cosmic form comprising all 
entities in the universe as His body. For the same reason, it 
cannot be either mere elemental fire or its presiding deity. 48 
One other explanation is that the term agni, according to 
etymological meaning, denotes directly Brahman, (agram 
nayatiti agnih). This interpretation is also supported by 
Jaimini. According to him, there is no objection in taking 
the term Vaisvanara to denote Brahman directly (Saksad api 
avirodham jaiminih 49 ). According to the grammatical rule, 
the term vaisvanara is formed out of the word Vaisvanara, 
which means one who is the Ruler of all human beings or 
souls (visvesdm nardndm netdra). Thus this adhikarana brings 
out the fact that Brahman conceived as Visva-safiraka is 
the Ruler of all souls (Vaisvanara). 

VII. Brahman as the Support of Heaven and Earth 
(Ayatana) 

This is the subjectmatter of the adhikarana named as 
Dyubhvady-adhikarana which establishes another important 
characteristic of Brahman viz. it is the Ayatana or Support 
of the heaven (dyu), earth (bhu), sky ( antariksa) and other 
entities such as mind ( manas ) and breath (prana), as stated 
in the Mundaka Upanisad. In a significant statement made 
about the Atman, the Upanisad says: Yasmin dyauh prthivi 
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ca antariksam otam manah saha prdnasca sarvaih; tamekarh 
janatha atmanam anya vdco vimuhcatha, amrtasya esa setuh 50 . 

'He in whom the heaven, earth and the sky along with 
the mind and the vital breath (prana) are woven; know Him 
alone as the Atman and abandon all other talk; He is the 
bridge (setu) to the immortality." 

In the subsequent statement, the Upanisad says: ara iva 
ratha ndbhau samhata yatra nadyah sa esa antah carate bahudha 
jayamanah 5 ' -"In the heart, the nadis are fixed like the spokes 
of the wheel on the hub of the chariot." 

With reference to this passage, the question is raised 
whether that which is described as the support of heaven, 
earth and so on is Brahman or jivdtman. According to the 
prima facie view, it is jivdtman. The main argument in 
support of it is that manas and other sense organs are woven 
in it and whereas Paramdtman is devoid of sense organs 
(aprano hi amanah). Besides in the later statement it is said 
that it is the main support ( ddhdra ) for the nadis, similar to 
the central hub on which the spokes of the wheel rest and 
that it also moves inside the bodies ( antah carati) and takes 
birth in different forms ( bahudha jayante). Taking all these 
descriptions, it follows that what is referred to in the passage 
is jivdtman. 

This view is rejected by Badarayana. Thus says the sutra: 
dyubhvddyatanam sva sabddt 52 . The compound word 
dyubhvau (dvyausca bhusca dyubhvau) means heaven and 
earth. The suffix ddi implies other entities such as sky 
(antariksa), mind (manas) and vital breath (prana) mentioned 
in the Upanisadic text. Ayatana means that which provides 
the support. The total meaning of the fourth part of the 
sutra is that Brahman is the support of the heaven, earth 
and so on. The reason for maintaining this view is expressed 
in the word sva sabda which means that the very term 
Atman is specifically mentioned in the Upanisadic passage. 

By way of elucidation it is pointed out that the term 
Atman in its primary sense denotes Brahman (dpnoti iti 
dtmd). The words dyu and prthivi referred in the text are 
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illustrative of the entire universe. As clearly stated in the 
Upanisadic text, only Brahman can be ayatana of the 
universe. More importantly, it is described as the setu for 
attaining immortality. The term setu is to be understood in 
the sense of prdpaka or the one who enables the person to 
attain immortality ( setuh amrtasya prdpakah ) It can also be 
understood, as explained by Ramanuja, to mean that which 
leads towards immortality that lies beyond the ocean of 
samsaru or bondage in the same way as a bridge leads to 
the other side of the river bank. The characteristic of 
ayatanatva therefore belongs to Brahman only. 

The above conclusion is further affirmed by Badarayana 
himself with additional arguments on the basis of the 
statements of the Mundaka Upanisad. Firstly, the Upanisad 
itself states that the released soul attains the state of moksa 53 . 
The relevant text says: yada pasyah pasyate rukmavarnam 
kartaram isam purusam brahma yonim; tada vidvan punya pape 
vidhuya nirahjanah paramam samyam upaiti . 54 

"When the knower of Brahman (jlvatman ) sees the 
Purusa (Paramatman ) who is of the golden colour, who is 
the Ruler of the universe, the cause of the prakrti, then the 
knower of Brahman shaking off good and evil and becoming 
free from defilements, attains the Supreme equality with 
the Lord." 

In a later passage it is specifically said that the liberated 
soul attains the Divine Purusa who is higher than both 
prakrti and purusa (tatha vidvan ndmarupad vimuktah 
pardtparam purusam upaiti divyam 55 ). Further, this Upanisad 
also speaks of the difference between Brahman and fiva by 
citing the analogy of two birds sitting on the same tree, one 
abiding as the passive observer ( anasnan ) and the other 
enjoying the fruits of karma . 56 More importantly, the subject- 
matter of the entire passage is related to Brahman only 
(prakaranatah ). There is no mention of either jiva or prakrti 
as the ayatana or support of the heaven, earth etc. Hence it 
is concluded that Brahman is ayatana or the Support of the 
entire universe. 57 



77 


The Distinguishing Characteristics of Brahman 

Vedanta Desika further points out that the description 
of the mind and senses being woven in the all-pervasive 
Brahman should not be regarded as inconceivable. Though 
Paramdtman is not subject to birth caused by karma. He can 
assume many forms out of His will. As Antaryamin or one 
who indwells in the body of an individual. He can be the 
adhara or the support for the numerous nadis, similar to the 
hub of the chariot in which the spokes rest ( ara iva ratha 
nabhau samhata yaira naayah). The presence of Brahman in 
the body as Antaratma is warranted by the Brhadaranyaka 
and other Upanisads. The antascarana or the movement of 
Brahman in the body is to be understood in the sense of 
Brahman being the supporter of everything in the universe 
(adhisthana matram) by virtue of His svarupa pervading 
everywhere. 58 It is in this sense that the Subala Upanisad 
also uses the word antascarana (yah prthivlm antare sancaran). 

VIII. Brahman as Infinitely Great (Bhuma) 

This is the subject-matter of the Bhumadhikarana which 
brings out the characteristic of Brahman as bhuma or 
infinitely great on the basis of the passage of Chandogya 
Upanisad .The term bhuma is derived from the root word 
bahu (immense) but with the addition of the suffix imnic, it 
becomes bhuma. It therefore, means bahutva or immensity 
in terms of quality and not quantity, as contrasted to alpatva 
or smallness. As a quality it should inhere in a substance or 
entity. What is that entity which is described as bhuma in 
the Upanisad? 

According to Badarayana, the term bhuma refers to 
Brahman. Based on the passage of the Chandogya 
Upanisad, the sutra says: Bhuma samprasdddt adhyupadesat . 59 
Bhuma refers to Brahman. The reason for regarding it as 
Brahman is given in the next compound word of the sutra, 
viz. Samprasadat adhyupadesat. Samprasdda means, 
according to the interpretation of Ramanuja, jlvalman, since 
the Chandogya Upanisad elsewhere uses this word as 
Synonymous with jtva (esa samprasadah asmdt sarlrdt 
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samutthdya 60 ). The word adhyupadesdt means that bhuman 
which is identified with satya or Brahman is taught in 
addition to the jivdtman which is termed as prana in the 
passage. 

The fuller implication of the sutra can be understood with 
reference to the passage of the Chandogya Upanisad. This 
passage covers an interesting dialogue between 
Sanatkumara and his pupil, Narada. It commences with 
the request made by Narada to teach him atma-vidyd or 
knowledge of Brahman, which is the means to overcome 
bondage (tarati sokam dtmavit), To facilitate the realization 
of Atman, Sanatkumara first suggests the meditation on a 
series of the entities conceived as symbols of Brahman in 
an ascending order beginning with nama, or name, followed 
by vak or speech, manas or mind, samkalpa or will, citta or 
mental state, dhyana or contemplation, vijhana or 
comprehension, bala or strength, anna or food, apa or water, 
tejas or fire, dkdsa or ether, smara or memory, asd or hope 
and lastly prana or individual self (according to Ramanuja). 
In enumerating these fifteen entities for the purpose of 
meditation as the symbols of Brahman, Sanatkumara extols 
each one of them as worthy object of meditation leading to 
the acquisition of certain higher material benefits. In reply 
to Narada's query, he also states that each one, commencing 
with vak, is higher than the preceding one. But with regard 
to the meditation on prana, no further query is made by 
Narada as to whether there is anything higher than prana. 
Nor does Sanatkumara suggest any other principle as 
superior to it. On the other hand, he glorifies-the meditation 
on prana to a greater extent than the others. He also says 
that prana is everything (prdno hy eva etani sarvani bhavanti). 
He who knows prana is considered as ativadi or one who 
can speak of its greatness (ativadi bhavati 61 ). 

After extolling the meditation on prana, Sanatkumara 
mentions the greatness of satya or Reality. Satya is extolled 
with the words: "He who speaks about satya surpasses 
everything else. Thus he says: esa tu vd ativadati yah satyena 
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ativadati . 62 It means: "But in reality he is an ativddi who 
has become an ativddi by the knowledge of satya." 

In the above dialogue culminating with prana, after 
which no further query from Narada is made regarding 
anything higher than prana and Sanatkumara also does 
not make any categorical statement to the effect that satya 
is higher than Prana, a doubt arises whether prana can be 
bhuman. According to the prima facie view, prana itself is 
bhuma. The main argument in support of this view is that 
Sanatkumara who was approached by Narada seeking the 
Atma jnana ends up with the teaching about prana. The 
glorifying description provided in the Upanisad about prana 
as everything, that it is father, mother, dcarya etc. and that 
if one ill treats them, he is considered to be harming them, 
lends support to the theory that prana is jivatman and that 
itself is bhuman. 

This view is rejected by Badarayana. The term bhuma 
does not refer to jivatman denoted by the word prana but to 
Brahman. The reason given is that after culminating the 
teaching with prana, the Upanisadic passage proceeds to 
extol satya with the words: 

Esa tu va ativadati yah satyena ativadati. "But in reality 
he is an ativddi who has become an ativddi by the knowledge 
of the satya." 

The implication of this statement soon after extolling prana 
is that satya is greater than prana and one who speaks of 
the glory of this is a true ativddi. As Ramanuja explains, in 
the text "esa tu va ativadati” the word 'tu' implies that some 
higher principle than prana is going to be emphasized. 
Though there was no query on the part of Narada as to 
whether there is anything higher than prana, Sanatkumara 
on his own mentions satya as the highest object with the 
intention of teaching Narada that the meditation on satya 
leads to liberation from bondage. The term satya stands for 
Brahman. Narada also readily responds by saying that he 
Would become an ativddi by the knowledge of satya. In 
response to the desire expressed by Narada to know satya 



80 The Philosophy of Visistadvaitu Vedanta 

sanatkumara instructs him to meditate on satya (satyam 
tveva vijijhasitavyah 63 ). He also instructs him the various 
steps to be taken for realization of satya (Brahman). Further, 
satya is identified with Bhuma. Satya therefore denotes 
Brahman and on that basis it is concluded that Bhuman is 
Brahman and not jivatman or prana. Besides, Bhuman is also 
described as sukha or bliss (yo vai bhuma tat sukham 64 ). This 
implies that Brahman is essentially of the nature of infinite 
bliss ( niratisaya-sukha-rupa ). 

Another reason for regarding Bhuman as Brahman is that 
this Upanisadic passage ascribes several attributes to 
Bhuman. These are besides sukha (bliss), satyatva, amrtatva 
or immortality, ananyadharatva or not being dependent on 
anything else for its existence than its own greatness ( sve 
mahimni pratistitatva 65 ) and sarvatmakatva or that it is the 
Self of all ( sa eva idam sarvam 66 ). All these dharmas , as stated 
by Badarayana, are applicable only to Brahman and not to 
jivatman. It is therefore concluded that the passage dealing 
with the theory of Bhuman brings out the characteristic of 
Brahman as infinitely great ( anantabhuma ). As the Inner 
Controller of all it is higher than all the fifteen entities 
including prana as stated in the Upanisad in an ascending 
order, (pranah satyah pardtmd sakala niyamita gamyate bhuma 
vdkye 67 ). 

IX Brahman conceived as Aksara is the Adhara of the 
Universe (Visvadhara) 

This is the subject-matter of the adhikarana named as 
Aksarddhikarana which establishes that aksara referred to 
in the Brhadaranyaka Upanisad is Brahman by its being 
the adhara or main support of the entire universe by virtue 
of its supreme commanding power ( prasasana). In an earlier 
adhikarana titled Adrsyatvadhikarana, the same ontological 
principle termed as aksara, which is described by the 
Mundaka Upanisad as qualified with negative attributes 
such as adriyatva etc. was proved to be Brahman on the 
basis of the fact that it is described as sarvajha and sarvavit. 
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In the present adhikarana, the same concept of aksara which 
is described in the Brhadaranyaka with negative qualities 
such as asthula, ananu etc. is proved to be Brahman on a 
different ground viz. It is adhara or supporter of the universe 
by virtue of its supreme power to command everything in 
the universe ( prasasana ). The purpose of taking up this issue 
separately is to establish that aksara referred to in the 
teaching of Yajnavalkya to Gargi is neither prakrii nor 
jivatman. 

The relevant sutras relating to this subject read : Aksaram 
ambardnta-dhrteh and sa ca prasdsandt . 68 

The first sutra means, according to Ramanuja, that aksara 
is Brahman because it is stated in the Upanisad that it is the 
supporter ( dhrti) of the entire universe beginning from the 
gross element of earth and culminating in the subtlest 
unmanifest dkdsa (suksma-bhuta dkdsa). The second sutra means 
that aksara is the supporter of all that exists because of its 
supreme command (prasdsandt). The fuller implication of the 
sutras can be understood with reference to the passage of the 
Brhadaranyaka Upanisad dealing with the teaching of 
Yajnavalkya to Gargi on the nature of aksara. Gargi poses two 
searching questions to Yajnavalkya. The first question is: 

Yad urdhvam, yajnavalkya, divah, yadarvdk prthivydh yad 
antard dydva prthivi ime, yad bhutam ca bhavacca 
bhavisyaccety dcaksate; kasmin tad otam ca protam ca iti . 69 

"O Yajnavalkya, what is it in which woven like warp 
and woof that which is above the heaven, which is beneath 
the earth, that which is between the two, the heaven and 
earth, that which was in the past, that which is in the 
present and that which will be in the future." 

Yajnavalkya replies that it is the unmanifest ether (dkdsa) 
in which all these are woven like warp and woof (akasa 
tadotam ca protam ca) 

Gargi then poses (as her second question) " In what is 
dkdia woven like warp and woof?" In reply Yajnavalkya 
makes the following statement describing aksara in negative 
terms: 
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Sa hovdca, etad vai tad aksararii, Gargi, brdhmand 
abhivadanti, asthulam, ananu, ahrasvam, adirgham, alohitam, 
asneham, accdyam, atamah, avayu, anakdsam, asahgath, 
avasath, agandham, acaksusam, asrotram, avak, amanah, 
atejaskam, apranam, amukham, amatram, anantaram, abdhyarh, 
na tad asndti kimcana, na tad asndti kascana 70 

''He said: O Gargi, the knowers of Brahman call that 
aksara the imperishable, it is neither gross not subtle, neither 
short nor long, neither red nor adhesive, it is neither shadow 
nor darkness, neither air nor space, it is unattached, without 
taste, without smell, without eyes, without ears, without 
organ of speech, without mind, without radiance, without 
breath, without mouth, without measure, having no interior 
or exterior, it does not eat anything, nor is it eaten by any 
one." 

In the subsequent passage, the same aksara is described 
by Yajnavalkya in positive terms. Thus he says: 

"etasyd vd aksarasya prasdsane Gargi surya candramasau 
vidhrtau tisthatah ; etasya vd aksarasya prasdsane gargi 
dyavdprtihvyau vidhrte tisthatah ; etasy va aksarasya prasdsane 
gargi, nimesa muhurta ahordtrani, ardhamasd masa rtavah 
samvatsara iti vidhrtah tisthanti 71 " 

'Verily, at the command of this aksara, Gargi, the sun 
and the moon are held in their respective positions; at the 
command of this aksara, Gargi, heaven and earth are held 
in their respective positions; at the command of this aksara, 
the moments, hours, days and nights, fortnights, months, 
seasons stand in their respective positions' 

While concluding this teaching about aksara, 
Yajnavalkya states: 

"Tadva etadaksaram, Gargi, adrstam drastr, airutam srotr, 
amatam mantr, avijhdtam vijhdtr, ndnyad ato' sti drastr, nanyad 
ato'sti §rotr, ndnyad ato'sti mantr, ndnyad ato'sti vijhdtr; 
etasmin khalu aksare Gargi akasa otasca protasca " 71 

'Verily, that aksara, O Gargi, is unseen but is the seer, is 
unheard but is the hearer, unthought but is the thinker, 
unknown but is the knower. There is no other seer but this. 
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there is no other hearer but this, there is no other thinker 
but this, there is no other knower but this. But this aksara, 
Gargi, is the ether ( akasa ) woven like a warp and woof.' 

In the above passage, it is not quite clear what the term 
aksara denotes. It may be pradhana or the primordial cosmic 
matter from which the manifest universe evolves. Or it may 
be the jivdtman which is the basis for prakrti or it may be 
Paramaiman (Brahman). According to the prima facie view, 
it is the pradhana, since at the commencement of the passage 
it is stated to be the basis for akasa and its other 
modifications. The description in terms of physical qualities 
such as asthula, ananu etc. is applicable to it. Besides the 
word aksara is also used in the sense of pradhana. 

Alternatively, aksara can stand for jivdtman, since it is 
the basis of everything which is non-sentient such as prthivi. 
The term aksara is also employed in the Upanisad in the 
sense of jivdtman (avyaktam aksare liyate). 7i 

Badarayana rejects both these views and affirms that 
aksara is Brahman because of the two characteristics 
mentioned in the sutras viz. Ambdranta-dhrtatva or the 
capacity to sustain the entire universe and prasdsanatva or 
its power to command everything in the universe. These 
characteristics do not apply either to the non-sentient 
prakrti, or to the jivdtman (anitaraniyata ). The passage brings 
out vividly how Brahman holds everything in the universe 
in their respective places through its supreme commanding 
power. Another important reason in support of this view 
is that aksara is stated in the passage as drstd or seer, as 
srota or hearer and as vijhdtr or the knower and that there 
is no other seer, hearer or knower than this Aksara. This 
point is also mentioned in the subsequent sutra which reads: 
Ananyabhdva vyavrttesca 74 , meaning that the very Upanisad 
makes out the difference between aksara as Brahman and 
the other two entities viz. prakrti and jivdtman 
(drastrantarasya zn/udasanam iha tattulya tad drastrapohahj 75 . 

The important point brought out in this adhikaratia, as 
summed up by Vedanta Desika, is that Brahman who is 
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designated as a ksara is niyamana dhrtikrt, which means that 
it is adhara or supporter of all entities in the universe by 
virtue of its command ( niyamanena sasanena sarva 
karyadharah ). 76 

X. Brahman as the Object of Enjoyment for Muktas 

This is the subject of a separate adhikarana named as 
Iksatikarmadhikarana which establishes that Brahman is the 
object of realization through meditation on the syllable 
'Aum' mentioned in the Prasnopanisad. This is different 
from the Iksatyadhikarana discussed earlier in which 
pradhana of Sarhkhya is ruled out as the cause of the universe 
on the ground that the function of iksana or will to create 
the universe is not attributable to it. In the present 
adhikarana, the subject of discussion relates to the question 
whether the object realized through the updsana on pranava 
or the syllable 'Aum' is Brahman or the celestial deity named 
as Hiranyagarbha, also known as Caturmukha Brahma. The 
relevance of bringing up this issue, as explained by Vedanta 
DeSika, is that in the preceding adhikarana, aksara was 
proved as Brahman on the basis of the description as adrsto 
drastd or that which though not seen visually is a seer. But 
in the statement of the Prasnopanisad, it is stated that the 
Paramapurusa or the Supreme Being is visualized by the 
upasaka on pranava (purusam iksate), How can then such a 
Purusa, who becomes the object of vision is regarded as 
Brahman. To meet this objection Badarayana introduces 
the following sutra based on the passage of Prasnopanisad: 
lksati karma vyapadesat sah 77 . 

It means: "The object of iksana or vision is Brahman only", 
because the Upanisadic statements directly convey this 
fact." The fuller implication of the sutra can be understood 
with reference to the relevant passage of the Prasnopanisad. 
The fifth section of the Prasnopanisad dealing with the 
meditation on the syllable 'Aum' with all the three letters 
(tisromatra) becomes free from sins and beholds Parama 
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purusa as dwelling in one's heart. The relevant passage reads 
'ya punah elam trimatrena aum iti etaineva aksarena parama 
purusam abhidhydyita, sa tejasi surye sampannah yatha 
padodaras tvaca vinirmuktah sa sdmabhir unmyate brahma 
lokam; sa etasmat jivaghanat paratparam purisayam purusam 
iksate'. 7s 

"He who meditates on the Highest person ( Parama 
purusam ) with this very syllable with three letters ( a,u,ma ) 
becomes united with the effulgent sun. As the snake becomes 
free from its old skin, in the same way he is freed from the 
sins. He will be lead by Sama (chants) to the Brahmaloka. He 
beholds the Supreme Self ( Purusa ) who is higher than the 
Jivaghana and who dwells in the body ( purisayam ). 

With regard to this passage, doubt arises whether the 
Parama Purusa mentioned at the commencement as the 
object of meditation and also the purusa referred to at the 
end of the passage described as the object of Jksana or 
realization is Brahman or some other celestial deity such as 
Hiranyagarbha. According to the prima facie view, it is the 
Hiranyagarbha because he is stated to be higher than prakrti 
and jiva (jivaghanat pardt param purusa). Besides the 
Brahmaloka to which the person meditating on Parama 
Purusa is first taken is the abode of caturmukha brahma. 
According to the passage those who meditate on two 
syllables of Aum attain higher heavenly felicity. But one 
who meditates on the purusa with all the three letters reaches 
Brahma-loka. Brahma-loka, which is above antariksa-loka, 
represents the region of caturmukha Brahma or 
Hiranyagarbha. 

The above theory is rejected by Badarayana on the 
ground that the object of iksana or what is visualized by the 
upasaka, is Brahman. By way of explaining the reason 
advanced in the siitra in favour of this view, Ramanuja 
points out that according to tatkratu nyaya, whatever is the 
object of meditation, the same is attained. If the upasaka 
meditates on the Supreme Brahman with the support of 
the syllable Aum with all the three letters, he should attain 
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the same Brahman and not Hiranyagarbha or the lower 
Brahman, as Samkara contends. Besides, the Upanisad 
states that the upasaka becomes free from all sins, that is, he 
is liberated from bondage and it is but appropriate that the 
liberated soul attains the Brahman proper. Further, at the 
conclusion of the passage, the Upanisad points out that 
the upasaka attains through the path of Aumkdra, Brahman 
which is described as tranquil (santam), unaging ( ajaram ), 
immortal ( amrtam ) and fearless ( abhayam ). The relevant 
statement reads : Tam aumkdrenaiva-ayatanena anveti vidvdn 
yat tat santam ajaram amrtam abhayam param ca 79 . These 
characteristics do not apply to Hiranyagarbha. All these 
dharmas in their primary sense are applicable only to 
Brahman. The statement 'jivaghandt pardt param purisayam 
purusam iksate', which bears the same meaning as the 
Mundaka Upanisad text 'ndmarupad vimuktah pardt param 
purusam upaiti divyam', conveys clearly that what is 
attained by the liberated soul is Paramatman (Brahman) and 
not Hiranyagarbha. Vedanta Desika therefore concludes that 
the Iksatikarmadhikarana establishes that Brahman is the 
object of attainment by the muktas (Muktabhogyasva- 
bhavah B0 ). 

XI. Brahman as the Subtle Space within the Heart 
(Daharakasa) 

This is the subject-matter of the Daharddhikarana which 
discusses the question whether the concept of Daharakasa 
or the subtle space within one's heart mentioned in the 
famous Chandogya passage as the object of meditation 
along with certain attributes refers to Brahman or some 
other entity such as bhutdkdsa (ethereal space) or jivatman. 

The Upanisad states: 

'Atha yad-idam asmin brahmapure daharath pundartkath 
vesma, daharosmin antarakdsah tasmin yadantah, tad- 
anvestavyam tad vava vijijnasitavyam '* 1 
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"Now, herein this city of Brahman is an abode, a small 
lotus (of the heart), within it is the small akasa ; what is within 
that small akasa, that should be sought; that is what one 
should desire to know." 

In this statement couched in a symbolic language, the 
word brahmapura, as explained by the commentators, refers 
to the human body since it is chosen by Brahman as its 
residence to enable the upasaka to mediate on it. Brahma- 
vesma or the abode of Brahman is the human heart which 
is figuratively described as lotus-like abode ( pundarika- 
vesma ); Within this heart of the body, there is a small or 
subtle space known as dahara akasa (dahara meaning alpa 
or small). The daharakasa along with what it contains within 
it ( tasmin yadantah) is to be meditated upon. 

What is this daharakasa? The Upanisad itself comes up 
with the following description: 

"Yavan va ayam dkasah tdvdn eso antarhrdaya akdsah, ubhe 
asmin dyavaprthvl antareva samdhite; ubhau agnisca vdyusca 
suryd candramasau ubhau, vidyun naksatrani, yacca asti yacca 
ndsti sarvam tad asmin samahitam ." 82 

As far as this (ethereal) space extends, so far extends 
the space within the heart. Within it are contained both 
heaven and earth, both fire and air, both sun and moon, 
lightning and the stars; and whatever there is in this world 
and whatever is not, all that is contained within it (the akasa 
in the heart). 

The question is raised: if everything that exists is 
contained in this city of Brahman, then what is left of it 
when old age overcomes it or when it perishes? 

In reply the Upanisad says: 

"Ndsya jaraya jiryati, na vadhenasya hanyate etat satyam 
brahmapuram, asmin kdmdh samdhitdh, esa atmd 
apahatapdpma vijaro vimrtyuh visoka vijighatso apipdsah 
satyakdmah satyasamkalpah ." w 

"With old age of the body this ( daharakasa) does not age; 
with the death of the body, it does not die. It is eternal 
(satyam). In it all desires (auspicious qualities) are contained. 
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It is the atma which is free from evil, free from old age, 
death, grief, hunger, thirst, whose needs are fulfilled and 
whose desires are not obstructed." 

What does this daharakasa which is to be meditated 
denote? There are three possible views. It can be the physical 
space ( bhutakasa ), since the word akasa is commonly 
understood in that sense. It can also denote jlvatman since 
the eight attributes mentioned in the passage can also be 
ascribed to it. Besides in the later part of the passage a 
reference is made to jivatman by the word 'esa atma’. The 
description of the daharakasa as subtle entity also supports 
the theory of jiva. The third alternative is that daharakasa 
refers to Paramatman. 

Badarayana rejects the first two alternatives and upholds 
that daharakasa enjoined for meditation is Paramatman 
(Brahman). The relevant sutra reads : dahara uttarebhyah 84 . 
The word dahara means the subtle space and it is regarded 
as Brahman. The word uttarebhyah means on account of 
the reasons provided in the later statements of the Upanisad 
( uttarebhyo vakyagatebhyo hetubhyah). The first important 
reason in support of it is that the Upanisad states clearly 
that this atma (esa atma) is free from evil ( apahata papmd), 
free from old age, death, grief, hunger, whose needs are 
always fulfilled ( satyakdma ) and whose desires are not 
obstructed(satyasamkalpah). Atma in its primary sense refers 
to Brahman. The attributes, particularly, the apahata 
pdpmatva, satyakdmatva, satyasamkalpatva are applicable 
only to Paramatman and not to bhutakasa. The second reason 
in support of it is that the subtle akasa within the heart is 
stated to be of the same magnitude and excellence as the 
akasa outside and within it are contained the heaven and 
earth, the agni and the vayu, the sun and the moon, the 
stars and the lightning. Such a description does not fit with 
the bhutakasa. Further as Vedanta Desika points out, the 
term akasa , in Upanisadic parlance is well known to imply 
Paramatman (srautl ca sydt prasiddhih bhagavati). Thus in 
the statement of the Taittiriya Upanisad ‘yadesa akasa anando 
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na syat ' 85 the word akasa clearly refers to Brahman. 

Besides, the Brahmapura is regarded as satya (etat satyam 
brahmapuram) and that it is also atma (esa atma). These 
expressions are not applicable to bhutakasa. (satydtmabrahma 
sabda nabhasi kathamapi anvayam na prdpnuvanti ). 96 In the 
same passage it is also stated in reply to the question, what 
is there to be sought within daiwrdkdsa (kim tadantah vidyate 
yad anvpstavyah), the Upanisad says that all desires are 
contained in it (kdmah samdhitdh). kdmas here refer to the 
auspicious attributes of Paramatman (kamyante iti kdmah). 
What is thus enjoined in the passage is the meditation on 
daharakasa as Brahman along with the eight attributes 
mentioned in the Upanisadic statement ( tadgunah 
cintyamanah). The daharakasa cannot therefore be bhutakasa. 

If the daharakasa cannot be the bhutakasa, it may be 
possible to regard it as jivatman. Two arguments are 
advanced in support of this view. First, eight attributes 
mentioned in the passage can be ascribed to it. Secondly, in 
the later passage dealing with the teaching of Prajapati to 
Indra, a reference is made to jivatman and its status after it 
is liberated from bondage. Besides, the description of the 
akasa in terms of alpatva or smallness in magnitude also 
favours the theory of jiva. 

These arguments are untenable, contends Vedanta 
Desika. It is true that jiva is also stated to be free from evil 
(apahatapdpma), free from old age, death etc. and also it is 
satyakama and satyasamkalpa. But these eight gunas are 
ascribed to jiva only after it is totally liberated from bondage. 
The author of the sutra states: Uttardt cet dvirbhiita 
svarupastu . 87 It means: If it is said that from the subsequent 
passage jiva is referred to, it is intended to convey the fact 
that the jiva manifests itself with all these attributes after it 
is liberated from bondage and attains Brahman. These 
gunas are natural (svabhdvika) in respect of Paramatman, 
but not so in the case of jivatman. In the state of bondage, 
these gunas are eclipsed due to karma and they become 
manifest after it is liberated from bondage out of the grace 
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of the Supreme Being ( Paramatma prasadena jivasya 
satyasankalpatvadikam). The Chandogya also states: Evam 
evaisa samprasado asmat sarirat samuthaya param jyotir 
upasampadya svena rupena abhinispadyate . 88 

It means: "The serene being (jiva) after having risen from 
the body and having attained the Supreme Light manifests 
itself in its true form." 

Only in the state of moksa, jiva manifests itself with these 
eight qualities. The Mundaka also states that the jiva, when 
it is free from bondage, attains an equal status with that of 
Brahman 89 . Further, the daharakasa is stated to be the 
support for the entire universe ( visvaikadharaka) and this 
special feature is not applicable to jivatman. The smallness 
or the subtle nature (alpatva) of Paramdtman is due to the 
limitation of the inner recess of the heart ( aupddhikt) and it 
is assumed by Paramdtman by His will for the sake of 
meditation by the upasakas. It is not therefore His natural 
form (svabhdvika). Hence the possibility of daharakasa being 
jivatman does not arise 90 . 

The question is raised as to why in this Chandogya 
passage dealing with the meditation on daharakasa as 
Brahman, the theory of jivatman comes up in the later part 
of the passage in which Prajapati instructs Indra about 
jivatman. Are these two teachings about the meditation on 
jivdtma different? Or are they the same thing? The 
commentators also differ in their views regarding this 
matter. Vedanta Desika, on the basis of Ramanuja Bhasya, 
explains that the two teachings are interconnected. The later 
passage containing Prajapati's teachings is subordinate to 
the earlier teaching on daharakasa. The purpose of bringing 
up the teaching about jivatman in this context is to show 
that meditation on daharakasa as Brahman confers moksa 
to the updsaka 91 and also to explain the nature of the goal 
to be attained by the jiva (prdpya niskarsandrtham 92 ). There 
is no conflict or contradiction between the dahara vidya 
dealing with meditation on Paramatma and Pratyagatma- 
vidya as contained in the teachings of Prajapati. The latter 
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is not a separate teaching unconnected with the former. 
According to Ramanuja, the knowledge of jivatman is useful 
and also serves as a subordinate means (anga) for the 
attainment of Paramatman, which is the Supreme Goal. The 
Chandogya text also says 'yastam atmanam anuvidya 
vijdnati 93 ' - "He who has known this atman (Jivatman) and 
meditates on it ( vijdnati ) attains all desires."On the basis of 
the foregoing discussion. Vedanta Desika comes, to the 
conclusion that the Daharadhikarana reveals that Brahman 
which abides in the inner recess of the heart as subtle space 
(dahardkdsa) is the support of the entire universe ( Dahara 
svddhara sarva lokah 94 ). 

XII. Brahman as Angusthamatra Purusa is Sarvaniyanta 

This is the subject-matter of a separate adhikarana named 
Pramitddhikarana which discusses whether the purusa 
abiding in one's heart limited to the size of a thumb of a 
human being (angustha-mdtra purusa), as described in the 
Katha Upanisad refers to Brahman or jivatman. There is a 
particular reason for taking up this subject for consideration. 
In the preceding section it was shown that dahara-akdsa, 
though it is of the smallest magnitude, is Brahman because 
Brahman abides in that form in the inner recess of the heart 
for the purpose of meditation by the spiritual aspirants. 
The question arises whether the description of purusa in 
the Katha Upanisad as of the magnitude of a human thumb 
and as abiding within one's heart could be Brahman. In 
order to clarify this point, Badarayana introduces the 
following sutra based on the concerned statement of the 
Katha Upanisad: Sabdddeva pramitah 95 . It means: "The 
Purusa of the size of the human thumb is Paramatman 
(Brahman) because the very Scriptural text speaks about it 
in terms applicable to Brahman. The following Upanisadic 
passage of Katha Upanisad makes this point clear: 

'angusthamatrah puruso madhya atmai tisthati ; Uano 
bhutabhavyasya na tato vijugupsate, etad, vai tat ' 96 
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"The purusa who is only of the size of the thumb abides 
in the centre of the body; He is the Ruler of the past and 
future and He is not affected by it in any way. This is that." 

A doubt arises with regard to this statement as to 
whether this purusa who is said to be of the size of the thumb 
could be Paramatman. In the Svetasvatara Upanisad we 
come across the following statement: 

'Pranddhipah samcarati svakarmabhih angusthamdirah 97 
"The ruler of the indriyas (sense organs) of the size of only 
the thumb functions in accordance with his karmas." If this 
statement is taken into consideration, it follows that the purusa 
described as of the size of the thumb is jlvdtman, since it is 
associated with the sense organs and it functions in 
accordance with its past karmas. This is the prima facie view. 

This view is rejected by Badarayana. The main reason is 
that the very Upanisadic text describing purusa as angusta- 
mdtrah states that this purusa is the Ruler of all that exists in 
the past, present and future. Such a purusa as Isana cannot 
be jivdtman but only Paramatman (Brahman). 

The reason for describing Brahman as of the size of the 
thumb is that Brahman resides in the heart of a human 
being to enable him to meditate on it. The human heart is 
conceived as of the size of the thumb of a human being 
only for the purpose of meditation. Paramatman, who 
indwells in it is therefore regarded as of the size of the 
thumb. This limitation imposed on the Brahman does not 
constitue His natural form. It is assumed by Him out of His 
free will for the sake of the updsakas to enable them to 
meditate on Him who is present within own's heart. As 
Badarayana states Brahman is described as of the size of 
angustha only with reference to the human heart, since only 
human beings are eligible for updsand on Brahman. The 
relevant sutra reads: Hrdyapeksayd tu manusyddhikdratvdt. 96 
This rules out the possibility of the presence of Brahman as 
of the size of angustha in other living beings, such as animals, 
reptiles, insects etc. since they do not have the capacity for 
updsand. Such a Brahman who resides in the heart of the 



93 


The Distinguishing Characteristics of Brahman 

upasakas is regarded by the Upanisads as Isana or Controller 
of all beings ( sarvaniyantd ). 

XIII. Brahman as the Object of Meditation for Devatas 

As allied to the concept of Brahman as angusthamatra purusa, 
the question is raised whether the celestial deities (devatas), 
who are regarded as higher category of beings, are eligible 
for updsarn. Among the devatas. there is a special category of 
celestial deities known as vasus, rudras, adityas, maruts and 
sddhyas who have attained a special status on account of 
their having already done some good deeds. Among the 
human beings also, one category of persons who, according 
to the Hindu caste system, are regarded as sudras, are not 
eligible for the study of the Vedas and Vedanta. The author 
of Brahma-sutra considers the question of the eligibility of all 
these categories of individuals - the devatas in general, the 
special devatas such as vasus and the sudras - for the updsana 
on Brahman. There are three adhikaranas dealing with these 
matters. These are named as: 

1) Devatadhikarana 

2) Madhvadhikarana 

3) Apa^udradhikarana 

The first topic has reference to the theory advanced by 
Jaimini, the exponent of Purva-mlmamsd, who does not 
admit the possibility of upasana for the devatas on the ground 
that they do not possess physical body and indriyas unlike 
human beings and hence do not have the capacity and 
required eligibility for meditation on Brahman. But 
Badarayana rejects this view of Jaimini and upholds that 
devatas too have the knowledge of Brahman and eligibility 
to observe meditation. They also possess body and the sense 
organs, as is evident from the Scriptural texts. 

The second adhikarana has reference to the passage in 
Ghandogya dealing with Madhuvidya." The prima facie 
view advanced regarding this matter is that the special 
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deities such as vasus etc. are themselves the objects of 
meditation and hence these deities are not required to do 
the meditation on Brahman. This view is also rejected by 
Badarayana on the ground that they can meditate on 
Brahman as their Antaryamin. The relevant sutra reads: 
Bhavamtu Bddarayano asti hi . 100 

Regarding the third topic, this has reference to the 
Chandogya passage dealing with Samvarga-vidya 101 or 
meditation on vdyu as samvarga. In this passage containing 
a dialogue between the sage Raikva and Janasruti a ksatriya, 
who does not possess Brahman knowledge, Raikva 
addresses Janasruti as sudra in the sense of one who is 
afflicted with grief due to lack of Brahman knowledge ( asya 
suk sucyate iti sudrah). In this connection the question is 
raised whether the sudras, the persons belonging to the 
lowest caste, are eligible for meditation on Brahman, since 
they are not permitted, according to the Vedic tradition, 
for recitation of Vedas. Badarayana takes the view on the 
authority of the Scriptural texts that sudras are not eligible 
for Brahma-vidya. The relevant sutra reads: 
Sravanadhyandrtha pratisedhdt 102 - "Because sudras are 
prohibited by Srutis from hearing Vedas and studying 
them." 

All these topics are not of philosophical significance. 
Even according to the author of the Brahma-sutra, these are 
incidental topics (prdsangika). We need not therefore go into 
the details of these adhikaranas. We shall only take note of 
the following conclusions drawn by Vedanta Desika with 
reference to these adhikaranas, as far as Brahman is 
concerned: 

1) Brahman is the object of meditation for the 
devatds (devddinam updsyah) 

2) The vasus and other deities meditate on 
Brahman as their Antaryamin (vasumukha- 
vibudhaih svdtmabhdvena sevyah ) 

3) Sudras are not eligible for meditation on Brah¬ 
man ( siidrddyopdsty-anarhah ) 
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XIV. Brahman as the nama-rupa Nirvahita 

This is the subject-matter of the last adhikarana of the third 
pdda of first adhydya named Arthdntaratvadi-vyapadesadhi- 
karana, which discusses the issue whether akasa described 
in the Chandogya as nama-rupa nirvahita or that which 
performs the function of giving names and form to the 
created objects, is muktatma or Paramatmd. 

J 

This subject is also incidental to the theory of daharakdsa 
as Brahman discussed earlier with reference to the 
Chandogya passage dealing with the meditation on it. 
Towards the end of the passage dealing with Daharavidya, 
the Upanisad states: dkdso ha vai ndmarupayoh nirvahita, te 
yadantara tad brahma tad amrtam sa dtmd n04 . 

"This very akasa is the one which performs the task of 
giving names and forms to all that is created. The created 
universe of names and forms is in Brahman, that is 
immortal, that itself is Atmd." 

Preceding this text, the following statement is found: 

Asva iva romani vidhuya pdpam candra iva rahoh mukhat 
pramucya, dhutva sariram akrtam krtatma brahma lokam 
abisambhavdmi 105 

"Shaking off evil as a horse shakes off its hairs, shaking 
off the body as the moon frees itself from the mouth of Rdhu, 
I as a perfected self obtain the eternal abode of Brahman." 

The question that is raised with reference to the later 
passage is: what does akasa described as nama-riipa nirvahita 
stand for? Does it refer to the muktatma (liberated self) or 
Paramatmd? 

The prima facie view is that the term akasa here denotes 
the muktatma since in the preceding statement it is mentioned 
that the individual self attains brahma-loka after totally being 
liberated from the shackles of bondage. It is but appropriate 
to admit that the liberated self is dkdsa which can be 
regarded as nama-rupa karta. In the state of bondage it was 
associated with a name and form and the same in the state 
Of liberation exists without a name and form. Jivatman is 
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described as Brahma, that is, it attains brahma-bhava and 
also amrta or immortality. 

This view is rejected by Badarayana. The main reason 
advanced is that the Upanisadic text clearly conveys the 
idea that dkdsa referred to here is different from both the 
bound jiva and liberated jiva. The relevant sutra reads: Akaso 
arthantaratvadi vyapadesat. 106 It means that dkdsa is 
Brahman, because of the indication that it is different from 
jiva. That is, the expression 'ndma-rupa nirvahakatva' or the 
function of giving names and forms to the different entities 
in the universe cannot be ascribed either to the bound jiva 
or the liberated jiva. The baddha jiva in its variety of forms 
as devas, humans, animals etc. derives the names and 
different forms from Paramatman in accordance with the 
karma. Hence it cannot itself perform this function in respect 
of all the entities in the universe. The muktdtma also cannot 
perform this function because in the state of moksa it is 
devoid of the capacity of cosmic functions which exclusively 
belong to Brahman. It therefore follows that only Brahman 
is the ndma-rupa kartd. The Upanisadic text supports this. 
Thus says the Chandogya: 'anena jivena atmana anupravisya 
ndma rupe vyakaravani' 107 - "Brahman along with the jiva 
enters into the created objects and provides names and 
forms to them." Hence, the dkdsa referred to in the 
Upanisadic statement as ndma-rupa kartd is Brahman. 

Further, in the preceding statement, it is stated that the 
liberated jivdtman attains brahma-loka (brahmalokam 
abhisambhavdmi). The word brahma-loka does not mean the 
loka of Brahman ( brahmanah lokah) but it is interpreted as 
Brahman itself ( Brahma eva brahmalokah). It therefore 
becomes the goal of attainment for muktdtma. The term dkdsa 
used in the subsequent statement in the text refers to 
Brahman which is attained ( Abhisambhavyah puroktd eva 
ayath punar-updttah 108 ). Since jiva even in the state of moksa 
does not have the capacity to do the cosmic function of giving 
names and forms to created objects, dkdsa in the subsequent 
passage is to be admitted as Paramatman (Brahman). 



97 


The Distinguishing Characteristics of Brahman 

Further, the akdsa as ndma-rupa karta is described as 
Brahma (etad brahma). The term brahma cannot be 
understood as brahmavastha or the state of Brahman, since 
fiva does not attain a new status of brahmavastha after it is 
liberated. If what is attained is a new form, then it cannot 
be eternal. Hence brahmatva is not a new avastha 
(brahmatvam avastha na hi). Akdsa as Brahman eternally 
exists bs Brahman. 

Another important reason in support of akdsa as nama- 
rupa karta is that the Upanisad itself draws a clear distinction 
between jiva and Brahman (srutisu yugapad jnana ajhanatd 
vibhaktah 109 ). The Mundaka Upanisad 110 says that Isvara 
is jha or omniscient, whereas jiva is ajha or ignorant one. 
One is Ruler (isa) and the other is the one ruled by Isvara, 
i.e. Anisa. Hence it is not possible to regard muktatmd as 
nama-rupa karta. Vedanta Desika, therefore, concludes that 
this adhikarana establishes that akdsa as the ndmarupa karta 
is Brahman (ndmarupaika karta). 
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Chapter Four 

BRAHMAN AS THE CAUSE OF 
THE UNIVERSE 


In the preceding two chapters we have presented the 
nature and distinguishing characteristics of Brahman as 
enunciated by Badarayana in the first three pddas of the 
first adhyaya on the basis of the Upanisadic teachings. The 
present chapter is devoted to outline another important 
characteristic of Brahman viz that it is the sole cause of the 
universe (jagatkarana). Though in the Janmddhyadhikaratta, 
while defining the nature of Brahman, it is established that 
Brahman is the primary cause of the creation, sustenance 
and dissolution of the universe it is considered necessary to 
re-establish this theory. This need arises because there are 
a few important passages in the Upanisads, particularly in 
the Katha, Brhadaranyaka, 6vetasvatara and Kausitaki, 
which convey the idea in more unambiguous terms 
(spastatara) that either the prakrti, also termed as avyakta or 
purusa, a sentient principle higher than non-sentient prakrti, 
is the cause of the universe. These passages, prima facie 
reflect the theories of Samkhya and Yoga, the two schools 
of thought which were predominant during the time of 
Badarayana. Badarayana therefore devotes special 
attention to the examination of these passages and shows 
that even the statements referring to the prakrti and purusa 
in these Upanisads support the Vedanta theory of Brahman 
as the sole cause of the universe. The following eight 
adhikaranas of the fourth pada of first adhyaya deal with 
this matter. 
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1 . Anumanikadhikarana 

2. Camasadhikarana 

3. Samkhyopasahgrahadhikarana 

4. Karanatvadhikarana 

5. Jagadvdcitvadhikarana 

6. ’ Vakyanvayadhikarana 

7. Prakrtyddhikarana 

R rTimn/nThniind r! h ilcnrnnn 

3 . V . 

The first two adhikaranas attempt to prove that the terms 
avyakta and ajd, employed in the Upanisad do not support 
the Samkhya theory oipradhana as the cause of the universe. 
The third topic explains that the mere enumeration of twenty 
five principles (j pahca-pahca-jandh) does not imply the 
Samkhya theory of twenty five categories. The fourth one 
points out that the concept of avyakrta or unmanifest state 
of the universe referred to in the Brhadaranyaka, does not 
rule out Brahman as the direct cause of the universe. The 
fifth and sixth adhikaranas are aimed to prove that neither 
the purusa as baddha jiva nor the Atman as muktatma can 
be the cause of the universe. The seventh adhikarana is 
devoted to refute the Samkhya theory of Uvara as nimitta 
kdrana or instrumental cause of the universe and establish 
that Brahman is the upadana kdrana or the material cause 
and also the nimitta kdrana or instrumental cause. The eighth 
adhikarana points out briefly that all other Upanisadic 
statements which refer to some of the higher celestial deities 
imply that Brahman is the sole cause of the universe, in 
accordance with the principles of interpretation adopted 
in the earlier adhikaranas. We shall deal with all these topics 
except 7, in the present chapter. Regarding topic 7 
(Prakrtyddhikarana), it discusses the theory of Brahman as 
the material cause of the universe. As this is an important 
subject in Vedanta and is also open to some objections raised 
by the Samkhyas and Vaisesikas, we shall deal with it 
separately in the next chapter on 'The Doctrine of universe 
and Brahman'. 
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I. Avyakta conceived as prakrti is not the cause of the 
universe. 


This is the subject of the adhikarana named Anumanikddhi- 
karatia. The word dnumanika means what is proved by in¬ 
ference. In the present context, it refers to prakrti, also 
termed as avyakta, which is established as the cause of the 
universe by the Samkhyas on the basis of inferential argu¬ 
ment ( anumana ). It is claimed by the Samkhyas that the 
following passage of the Katha Upanisad supports this view: 

Indriyebhyah parahy-arthd arthebhyasca param manah; 
manasastu para buddhih buddher dtma mahdn parah; mahatah 
param avyaktdm, avyaktat purusah parah; purusanna param 
kihcit sa kastha sa para gatih 1 

"The (sense) objects are of greater force than the sense 
organs. The mind is more important than the sense objects. 
Greater than the mind is the buddhi or intellect. More 


important than buddhi is the mahdn-dtma. Greater than the 
mahdn-dtmd is the avyakta. Greater than avyakta is the purusa 
or the self and there is nothing beyond this." 

This passage is construed in favour of the two ultimate 
principles of Samkhya viz prakrti and purusa. The prakrti is 
claimed to be the cause of the universe, since it is stated in 
the passage that there is nothing higher than purusa. This 
is the prima facie view advanced against the Vedanta 
theory of Brahman as the cause of the universe. 

This view is rejected by Badarayana on the ground that 
the term avyakta in the passage does not denote the Samkhya 
concept of pradhdna, but on the contrary it refers to the 
physical body(sflrzra) in the context of the illustration of the 
chariot ( ratha ) and the master of the chariot ( rathi) cited by 
the Upanisad to explain the mode of control of the senses 
and mind for the purpose of attainment of the highest 
Spiritual Goal. The earlier part of the Katha Upanisad 
enumerates how the senses, mind and intellect have to be 
progressively controlled by the spiritual aspirant on the 
analogy of the master of the chariot ( rathi) and the chariot 
(ratha). Thus it is stated: 
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Atmanam rathinam viddhi sariram rathameva ca; buddhim 
tu sarathim viddhi manah pragrahameva ca; indriyani 
hayanyahuh visayamstesu gocaran 2 

"Know the master of the chariot as the atman (the self in 
this body), the chariot as the physical body. Know the buddhi 
as the charioteer and the mind as the reins ( pragraha). The 
senses are to be regarded as the horses and the objects of 
the senses as the paths treaded by the horses." 

The above analogy of the chariot and the master of the 
chariot is intended to explain how it is important for the 
seeker of moksa to control the mind and the senses in order 
to attain the Supreme Goal which is described by the 
Upanisad as the Abode of Visnu ( paramapada ). In the 
context of this analogy of the charioteer and the chariot 
drawn by the horses, this passage explains the relative 
importance of the various factors such as the sense objects, 
the senses, the buddhi and the mind which are to be 
controlled by the spiritual aspirant. ( vividha vasikarya 
mukhyakramoktih 3 ). Thus the passage tells that the sense 
objects are of greater force than the sense organs since the 
presence of the objects can disturb the senses. The mind is 
more important than the senses because even in the absence 
of objects, the mind becomes attracted to them. Greater than 
the mind is buddhi because in the absence of determined 
will (adhyavasaya), mind does not remain controlled. More 
important than buddhi is the mahdn-dtma which means acc. 
to Ramanuja, the individual self which is the agent of all 
actions ( kartd ). Greater than mahan-atma is the avyakta 
which, in the present context denotes the physical body as 
it is compared to the chariot. Greater than the body is the 
self which is compared to the master of the chariot ( rathi ). 
Greater than the self is the Purusa or the Supreme Self 
(Paramdtman) which is the goal to be attained, as stated in 
the Upanisad (so adhvanah param apnoti tadvisnoh paramam 
padam 4 ) 

In view of these explanations, the avyakta referred to in 
the passage does not denote the pradhana of Samkhya. On 
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the contrary, it denotes the physical body. As stated by 
Badarayana, the body is regarded as avyakta since it is the 
modification or the product of the primordial cosmic 
matter, which during dissolution assumes the state of 
avyakta or subtle form 5 . Further, the statement 'There is 
nothing higher than the purusa and that it is the ultimate 
Goal' conveys the idea that Visnu (Brahman)as the ultimate 
Goal is to be attained by the spiritual aspirant. This is evident 
from the following text. 

'So adhvanah param dpnoti tadvisnoh paramam padam 6 

Thus there is no room to interpret this passage in favour 
of the Samkhya theory of pradhana. 

Vedanta Desika points out that the passage taken as it 
is even without reference to the analogy of ratha and rathi 
cannot favour the Samkhya theory. According to Samkhya, 
there is no causal relationship between sense objects and 
the senses since the indriyas are not the products of objects. 
Nor is the mind the cause of the objects. Buddhi does not 
cause the mind nor does buddhi cause mahat because 
according to the Samkhya theory of evolution buddhi itself 
is mahat-tattva. Hence it follows that the term avyakta 
denotes §arira or the physical body and not prakrti 
(avyaktoktih sarire 7 ). 

II. Aja conceived as prakrti is not the cause of the uni¬ 
verse. 

This subject is discussed in a separate adhikarana named 
Camasadhikarana. In the preceding adhikarana it was shown 
that the term avyakta used in the Katha Upanisad refers to 
the physical body (sarira) and not prakrti of Samkhya. The 
present adhikarana discusses whether the term 'Aja' em¬ 
ployed in the $vetasvatara Upanisad in connection with 
the creation of the universe refers to the prakrti of the 
Samkhya. The prima facie view which is advanced on the 
basis of the following Upanisadic text is that it implies that 
prakrti which is unborn, that is, not having an origin, is the 
cause of the universe. 
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Ajdm ekam lohitasuklakrsnarh bahvlh prajah srjamandtii 
sarupah; ajo hy eko jusamanonusete jahdty enam bhukta 
bhogyam ajonyah 8 

"This one is unborn red, white and black, which gives 
birth to many creatures similar to itself; and an unborn lies 
attached to it and enjoys it, while another unborn gives it 
up having had its enjoyment." 

This passage may be construed in favour of the Sarhkhya 
theory of prakrti and purusa since the word ajd literally 
means the 'she-goat' and the second word 'ajd' as 'he-goat' 
and the words red, white and black as the three stripes of 
the she-goat. The first word 'ajd' can be taken as the prakrti 
which is constituted of three qualities sattva, rajas and tamas 
and the second word aja as the individual soul respectively. 
Both are unborn (aja) in the sense that they have no 
beginning. The soul which is bound ( baddha ) is attached to 
prakrti whereas the soul which is liberated is free from 
attachment to it. The word 'srjamamm' or that which gives 
birth to many creatures, conveys the idea of prakrti as the 
independent cause of the variegated universe ( svatantryena 
nikhila-janakata), as conceived by the Samkhyas. 

Badarayana rejects this view. The main reason advanced 
is that the word aja is a general term which only means 
that it has no beginning. But the Upanisadic statement in 
which it is employed does not specify that aja, understood 
as the prakrti can be the cause of the universe 
independently, that is, without the guidance or control of 
Brahman, as Vedantins maintain (abrahmdtmakd ajdgrahane 
viSesa apratiteh). 

The relevant sutra reads ‘Camasavat avisesat’. 9 Avisesat 
means unqualified, that is, the term is not used with specific 
qualifying description. To illustrate this point, the word camasa 
employed in a Vedic statement, is cited. Camasa as a general 
term means a sadhana or an article useful for consuming the 
food used in the yaga. But the later part of the Vedic statement 
gives a vivid description of it as a vessel having a narrow neck 
at the top and a small opening at the bottom and with a wide 
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circular base. On that basis, its meaning is determined as a 
special vessel for drinking the soma juice used in the sacrifice. 
There is no such description of aja indicating that it is an 
independent cause of the universe. 

Besides, as Vedanta Desika points out, it is well 
established in the Taittiriya Upanisad and also in the- 
Svetasvatara that prakrti as controlled by Brahman is the 
cause of the manifest universe. This is evident from the fact 
that the same passage found in £vetasvatara occurs in the 
Taittiriya after mentioning the process of creation caused 
by Brahman. In the £vetasvatara also, prakrti which is 
designated as mayd is stated to be the cause of the evolution 
as controlled by mdyin or Paramatman (asmdt mayi srjate 
visvametat 10 ) 

As regards the statement that aja gives birth to many 
beings ( bahvih prajah srjamdnam sarupdm) it does not imply 
that prakrti creates the universe independently. On the other 
hand it means that prakrti is the cause of the universe being 
impelled by Paramatman. There are two ways in which 
kartrtva or being the agent of creation is understood - 
prayojya karta and prayojaka karta. The former refers to that 
which is the cause of the creation being impelled by a higher 
principle. The latter refers to that which actually wills or 
impels another being to undergo the process of creation. In 
the case of prakrti it can be the cause of creation of the 
universe by being impelled by Paramatman. In this sense 
the expression 'srjamanatva' by aja is to be understood. This 
does not contradict Paramatman being the sole cause of the 
creation of the universe ( srjati-rapi para-preryatam 
no'parundhyat n 

III. The term Panca-panca-jana does not imply the 
Samkhya theory of Prakrti and its Evolutes. 

This is the subject of Samkhyopasamgrahddhikarana which 
discusses whether the term panca-panca-jana mentioned in 
a passage of the Brhadaranyaka Upanisad refers to the 
Samkhya doctrine of prakrti and its twenty three evolutes 
along with Purusa, making a total of twenty five principles 
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which can account for the causation of the universe. The 
relevant Upanisadic statement reads: 

yasmin panca panca jand dkdsasca pratisthitah; 

tamevam anya atmdnam vidvan brahma amrto amrtam.' 2 

"That in which the five into five categories including 
dkasa is established, the man of wisdom who knows that 
alone as dtman becomes immortal". 

The question which is raised in this connection is whether 
the twenty five principles mentioned here refers to the 
Samkhya theory of twenty five categories. The prima facie 
view answers it in the affirmative. Pahca-pdhca jand, that is, 
the five groups of five principles ( pahcdndm jandnam samuhah 
pahca-janah) correspond to the twenty five ontological 
categories acknowledged by the Samkhyas. Thus says the 
Samkhya Karika: 

‘mula prakrtih avikrtih mahadadydh prakrti vikrtayah sapta; 
sodasakasca vikdro na prakrtih na vikrtih purusa iti'. The mula 
prakrti is unmodified. Mahat and six other evolutes are causal 
substances and also the modifications. That is, these are 
modifications of prakrti but they also serve as causes for 
other evolutes. There are sixteen other evolutes which are 
only modifications. The soul is neither causal substance nor 
a modification. 

According to Badarayana this view is untenable. The 
relevant sutra reads: na sariikhyopasahgrahad-api ndnabhdvdt 
atirekacca. 13 

It means that even the enumeration of the twenty five 
principles does not imply the twenty five tattvas 
acknowledged by the Samkhyas because of two reasons. 
First, what is stated in the Upanisad is different from what 
is admitted by the Samkhyas. That is, in this statement the 
twenty five principles and also dkasa are stated to be 
established in Brahman, denoted by the words ' yasmin 
pratisthitah’. Samkhyas do not subscribe to such a theory. 
Secondly the total number of principles comes to twenty 
seven if we take due note of dkasa as distinct from twenty 
five tattvas and also Brahman, denoted by the word yasmin, 
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which is the ground ( adhara) for all these. Hence the 
expression panca-paiica-jandh or five groups of five in each 
do not imply the twenty five tattvas accepted by the 
Sarhkhyas. 

What then does the term 'pahca-pahca-janah' imply? 
Vedanta Desika explains that this phrase is to be taken as a 
technical word implying a group of any five entities similar 
to the word ' sapta-saptarsayah' or seven Rsis. These five 
entities are the five jndnendriyas viz. prana, caksus, srotrd, 
anna and manas as is evident from the Brhadaranyaka 
Upanisadic text 'pranasya prdnam uta caksusah caksuh 
srolrasya srotram annasya annam manaso mano ye viduh’ u . 
It is not therefore possible to claim that the mere 
enumeration of twenty five principles support Samkhya 
theory of prakrti and its evolutes. 

IV. Avyakrta as Prakrti is not the Cause of the Uni¬ 
verse. 

This is the subject of a separate adhikarana named 
Kdranatvadhikarana which examines the passages dealing 
with the causation of the universe ( visvopaddna vaktr irutis) 
and affirm that Brahman alone is the cause of the universe 
even though the terms such as avyakta, ajd, sat, asat and 
avyakrta etc. used in these passages may reflect the Samkhya 
theory of prakrti. 

In the previous three adhikaranas it was shown how the 
terms avyakta, ajd and panca-panca-jana employed in the 
Upanisads do not favour the Samkhya doctrine. The present 
adhikarana discusses that the concepts of avyakrta and asat 
Used in the Brhadaranyaka and Taittiriya Upanisads 
I'espectively, also do not support the Samkhya theory. 

The Brhadaranyaka Upanisad states: 

laddhedam tarhy avydkrtam asit, tan-namarupabhydm eva 

VyUkriyata 15 

"At that time (prior to creation), this universe was 
fflltldifferentiated and it became differentiated with names 
And forms" 
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Similarly, the Taittiriya Upanisad states: 

'asad va. idamagra dsit nh 

"This universe was asat prior to the creation." 

The term avyakrta means that which is unmanifest. So 
also the term asat denotes what is unmanifest. According 
to the Samkhyas, the prakrti existed in the unmanifest form 
prior to its evolution into the manifest universe. If according 
to these statements prakrti is the source of the universe, the 
terms such as sat, dtmd etc employed in the passages dealing 
with the causation of the universe are to be interpreted in 
accordance with Samkhya doctrine. This is the prima facie 
view. 

This is rejected by Badarayana. The argument adduced 
in support of it is that these very passages which employ 
the terms such as asat, avyakrta etc also point out that a 
sentient Being endowed with omniscience and omnipotence 
creates the universe through the operation of its will 17 . Thus 
for instance, the Taittiriya text where the statement 'asadva 
idamagra asit' is mentioned, it is stated in the earlier part of 
this passage that Brahman described as omniscient (vipascita 
Brahmana), wills to become many (so akdmayata bahusydm 
prajdyeyeti). Similarly in the Brhadaranyaka where the term 
avyakrta is employed, it is evident with reference to the 
earlier context of the same passage that this term implies 
Brahman as inherently related to the unmanifest universe. 
(avyakrta iabdena avyakrta sariram brahmaiva abhidhiyate). 

Vedanta Desika explains how these terms 'asat', 'avya¬ 
krta' etc do not denote prakrti but refer to Brahman as the 
cause of the universe. The statement 'asadva idamagra asit' 
signifies only the state of the universe during the stage of 
dissolution (vilaydvasthdtdmdtram uktam). It does not imply 
that universe is mere consciousness (cinmatrarupa) as 
Advaitins contend. Nor does it mean absolute non-existence 
of the universe (atyantdbhdvarupatvam). It does not also 
convey the idea of non-existent (atyanta asadrupatva). Even 
the text ‘naiveha kincana agra asit' does not indicate the 
absolute destruction of the universe (vilaya) since in the 
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Vedanta system absolute destruction of an entity is not 
admitted. On the other hand, it refers to the modified state 
of the universe. The term avyakrta therefore means that the 
universe in the state of pralaya is devoid of names and forms 
(ndmarupa vibhagdbhdva). In other words it exists in an 
unmanifest form. Since Brahman is the antaratma or the 
indwelling Self of all entities even in the state of dissolution 
(kdranavasthd) as in the state of creation ( kdrydvasthd ), it is 
appropriate to regard the concepts of avyakrta, asat etc in 
the sense of Brahman as inherently related to them 
(avyakrtddy-avastha visista tattat pradhdnddi dravya-samuha 
antaratma parama purusa eva)™ 

V. Purusa as JTva is not the Cause of the Universe 

This is the subject matter of the adhikarana named 'jagadva- 
citvadhikarana' which discusses whether purusa conceived 
by the Samkhyas as the twenty fifth ontological principle 
and also as distinct from prakrti, can cause the evolution of 
the universe. This question arises because an important 
passage in the Kausitiki Upanisad dealing with Balakividya 
mentions that the purusa described as kartd and also its karma 
are to be known ( purusdnam kartd yasya vai etat karma sa 
veditavyah). If purusa is taken as jivatman and if that be the 
ultimate metaphysical principle, the Vedanta doctrine of 
Brahman as the primary cause of the universe stands 
refuted. Hence Badarayana devotes his attention to this 
matter and establishes that the purusa mentioned in this 
passage refers to Brahman which is the cause of the 
universe. 

The relevant siitra reads: jagad-vdcitvdt J9 . It means: "It 
is Brahman because of the mention of the universe created 
by it". That is, what is referred to in the Upanisad is not the 
finite jiva but Brahman because of the mention of the 
universe which is created by it. The implications of the sutra 
can be understood with reference to the relevant passages 
of the Kausitiki and Brhadaranyaka dealing with the 
teaching about Brahman by Ajatasatru to Balaki. 
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The Kausltakl Upanisad contains a dialogue between 
Balaki, a Brahmin, who has only completed the study of 
the Vedas and Ajatasatru, a Ksatriya having full knowledge 
of Brahman. Balaki who proposes to tell about Brahman to 
Ajatasatru ( brahma te bravani ) expresses his views about 
Brahman as the purusa present in the following entities as 
their presiding deities on whom he meditates - The aditya 
(sun), candta (moon), vidyut (lightning), dkasa (ether), vdyu 
(wind), agni (fire), ap(water), ddarsa (person seen in the 
mirror), sabda (sound which follows a person while 
walking), dm yd (shadow of a person), dik (the person present 
in the quarters), purusa (the soul in the body). But Ajatasatru 
considers that the views of Balaki represent imcomplete 
knowledge of Brahman since the purusa presiding over these 
different entities is not Brahman. 

He tells Balaki: “yo vai Balake, etesam purusdndm karta 
yasya vai etat-karma sa vai veditavyah 20 " . "You should know 
the creator (karta) of all these purusas and also the karma 
(what is created by it). 

Balaki then desired to be instructed about the knowledge 
of Brahman. As he was not initiated to receive knowledge 
of Brahman directly, Ajatasatru took him inside his 
residence where a person was fast asleep. He addressed 
the sleeping person by the name of Somarajan which means 
prana but the person did not wake up. He hit the person 
with a stick and thereafter the person woke up from sleep. 
At this stage, Ajatasatru posed the question to Balaki. 
"Where was this purusa sleeping all this time? In what 
condition did he remain then? From where did he now 
come back? ( kvaisa etat balake puruso asayista? Kva vd etad 
abhiit? Kuta edad-agdt?). Balaki could not answer these 
questions. In this connection, Ajatasatru explains in detail 
the state of sleep ( svapndvasthd ) and also the state of 
dreamless sleep ( susupti ). In the state of sleep, jlva rests in 
the purltati nddi which radiates from the centre of the heart 
(hrdayat purttatam abhipratisthanti. tdsu tadd supto bhavati). 
But in the state of susupti jiva rests with Paramatman in the 
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puritati nadi when it does not experience any dreams since 
all sense organs cease to function and the prana is united 
with jiva (prana evaikadha bhavati). When he wakes up, all 
the sense organs including mind and prana start functioning. 
Finally he concludes with the statement that one who 
knows this Brahmavidya becomes free from all sins and 
attains the highest Lordship ( svardjyam adhipatyam). 

After considering all these factors, the question arises 
whether the purusa referred to in this passage is jivdtman or 
Paramatman. According to the prima facie view, it is 
jlvatman for the following reasons. First, the statement 'yo 
vai baldke, etesdm purusanam karta yasya vai etat karma sa vai 
veditavyah’ conveys the idea that it is th ejiva which is subject 
to karma in the sense of the punya-papa karma. By the 
influence of the karma of the past it can be the creator of 
other beings ( svakrta parinateh purusanam karta). Secondly 
the acts of awakening the sleeping person, calling him by 
a name and hitting him with a stick etc corroborate the 
view in favour of jiva. It is also stated that prana, the vital 
breath becomes one with jiva in the state of susupti. Prana 
subsists on jiva. 

This view is untenable, contends Vedanta Desika, 
because it conflicts with the subject matter mentioned at 
the commencement of the passage ( upakranti bhagnam). 
Ajatasatru is required to teach Balaki what he did not 
already know. Balaki approaches Ajatasatru and tells him 
voluntarily that he will speak to him about Brahman 
(Brahma te bravani). But he tells Ajatasatru about the purusas 
(jivas ) presiding over the various entities commencing with 
aditya. Since the purusa presiding over these entities is not 
Brahman proper, Ajatasatru realizes that Balaki lacks true 
knowledge of Brahman. He therefore tells him specifically 
that the karta or the creator of all these entities and the 
karma, in the sense of what is created by Brahman ( kriyata 
tti karma) should be known. If Ajatasatru were to teach 
About purusa taken as jivdtman, there is no useful purpose 
In teaching about what is already known by him. What is 
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not known by Balaki is: what is to be meditated upon is not 
jiva but Brahman, which is the karta in the sense of being 
the creator of the purusas presiding over the various entities 
in the universe. The term karma mentioned here ( yasya vai 
etat karma) refers in this context to the universe (jagat) which 
is created by Brahman. Etymologically, karma can mean 
what is created ( kriyata iti karma), that is, the entire jagat or 
universe created by Brahman. 

Keeping all these facts in mind, Badarayana says in the 
sutra: ' jagadvacitvat 21 "What is denoted by karma in the 
Upanisadic statement is jagat created by Brahman. As 
Vedanta Desika points out, the primary import of karma 
with reference to Brahman is jagat (kriyata iti karmeti 
vyutpattya jagata isvardpeksaya karmatva vacanam 
mukhyam 22 ) 

An objection can be raised to this conclusion. If 
contextually, the entire passage is considered to be related 
to the subject of Brahman, why then in the later part of it, 
the Upanisad speaks about mukhya prana and that it also 
becomes one with jiva. That is, Ajatasatru takes Balaki 
inside the palace to see the person who is fast asleep and 
addresses him as 'Somarajan', which is the name for 
mukhya-prana. He also explains that hitd nadi in which the 
purusa rests, is the svapnasthdna and the jiva resting in puriti 
nadi with Paramdtman is susuptisthana. Would not these 
statements about mukhya-prana conflict with the main 
subject of the passage viz. Brahman? 

Vedanta Desika points out that there is no conflict 
involved because the teaching about mukhya-prana as related 
to Brahman is intended for the purpose of meditation on 
prana as the sarira of Paramdtman (tadvisiste updsd bhavati 23 ). 
In the Brhadaranyaka Upanisad, prana and jiva are both 
regarded as sarira of Paramdtman, since they depend on 
Paramdtman for their existence. 

Thus it follows that this adhikarana does not support the 
Samkhya theory of purusa as the cause of the universe, but 
on the contrary, it establishes that Brahman is the cause of 
the universe. 
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VI. Atman conceived as Mukta-purusa is not the Cause 
of the Universe. 

This is the subject of the Vdkyanvayadhikarana which 
discusses whether the term' 'Atman' employed in the Maitreyi 
Brdhmana of the Brhadaranyaka Upanisad, conceived as 
the purusa being totally dissociated with prakrti could be 
the cause of the universe. In the previous adhikarana it was 
shown that purusa referred to in the Kausitiki Upanisad, 
which is regarded as jlvdtman in bondage, cannot be the 
cause of the universe. In the present adhikarana Badarayana 
attempts to establish that 'Atman' conceived as the liberated 
purusa or the jlvatma totally free from the association with 
prakrti cannot also be the cause of the universe. 

The cryptic sutra which is based on an important passage 
of the Brhadaranyaka Upanisad, enjoining the meditation 
(nididhydsana) leading to the realization of the self ( atma 
darsana), reads: 'vakyanvayat 24 '. Its general meaning is that 
'Atman' (which is to be meditated upon) is Brahman because 
the statements in the Upanisadic passage become well 
connected. The fuller implications of the sutra can be made 
out with reference to the passage of Maitreyi Brdhmana 
teaching about Atman by Yajnavalkya to Maitreyi. 
Yajnavalkya who wishes to renounce the life of a 
householder and enter that of anchorage proposes to divide 
his wealth between Maitreyi and his other wife Katyayini. 
On hearing this, Maitreyi wishes to know if she would be 
able to attain immortality ( amrtatva ) with all this wealth. 
In reply, Yajnavalkya makes it clear that there is no hope 
of immortality through wealth ( amrtasya tu na dsd asti 
vittena). Thereupon, Maitreyi, realizing the futility of wealth, 
seeks to know the means to immortality. In this background, 
Yajnavalkya teaches the following. 

na vd are patyuh kdmdya patih priyo bhavati 

dtmanastu kdmdya patih priyo bhavati 

na vd are jdydyai kdmdya jayd priyd bhavati 

dtmanastu kdmdya jayd priyd bhavati 25 

"Verily not due to die desire of the husband, the husband 
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is dear to the wife, but the husband is dear to the wife due 
to the will of Paramatman (acc. to R)." 

"Verily not due to the desire of the wife, the wife is dear 
to the husband, but the wife is dear to the husband due to 
the will of Paramatman." 

In the same strain the Upanisad mentions several other 
entities such as son, wealth etc . Finally it says: 

Atmd va are drastavyah srotavyo mantavyo nididhyasitav- 
yah; maitreyi atmano vd are darsanena, sravanena matya 
vijnanena idam sarvam viditam bhavati 26 

"O Maitreyi, it is atmd that should be seen, to be heard, 
to be reflected on and meditated upon. Verily, by seeing of, 
by the hearing of, by the thinking of, by understanding of 
the dtman, all this is known. 

The issue to be considered is whether the 'atmd' 
mentioned at the commencement of the passage and also 
in the concluding statement as that which is to be realized 
(drastavyah) refers to jivatman or Paramatman. According 
to the prima facie view it denotes jivatman because the 
passage states at the very commencement that husband 
wife etc are dear to each other due to the desire of one's self 
(i dtmanah kdmasiddhaye). It is the jiva that enjoys the fruits 
of good or bad deeds, according to its past karma. 

This view is untenable, contends Vedanta De§ika, 
because it contradicts the statements made both at the 
commencement of the passage and conclusion (prakramddi 
pratlpam). By way of explanation he points out that the 
expression ‘atmanastu kamaya' does not imply that the 
husband is dear to the wife due to the desire or will of the 
husband. On the contrary, the husband is dear to the wife 
due to the samkalpa or will of Paramatman (kamaya being 
understood as samkalpdya). That is, a wife is dear to a 
husband not because the husband desires but because 
Paramatman wills that the wife should be dear to the 
husband in accordance with his karma. A person or an object 
becoming dear to one is dependent on the samkalpa or the 
will of Paramatman (tattat priyatvam bhagavat- 
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samkalpdyattam 27 ). It is only when Paramatman wills that 
one's wife should be dear to the husband in accordance 
with his karma, the wife becomes dear to the husband. An 
individual self cannot make a person or object dear to him 
(j priyatva ). The word 'atman' in the statement therefore refers 
to Paramatman. This meaning for' atman’ is also appropriate, 
as Ramanuja points out, in the context of the teaching about 
the way of reaching immortality. The mere darsana or 
realization of jivdtman cannot confer moksa. All the 
Upanisads affirm that only the attainment of Paramatman 
is moksa. Hence the statement 'atmd vd are drastavyah' 
signifies that the realization of Paramatman leads to moksa. 

Vedanta Desika justifies the meaning adopted for atman 
in favour of Paramatman. There are three views in support 
of this interpretation. The term 'atman' etymologically 
means that which pervades everything ( apnoti iti atmd). 
Accordingly it primarily means Paramatman (vyutpattya hi 
atmd §abdah prathayati paramam Brahma). This is the first 
view. The second view is that it can also mean Paramatman 
according to the well accepted meaning of the term (yadvd 
samasat svartho'yam). The third view is that the term atman 
which is generally regarded by laymen as fiva also denotes 
Paramatman in the sense that jivdtman is inherently related 
to Paramatman (dvdravrttya paramam vadati 28 ). 

Even during the time of Badarayana, differing views 
about atman were held by ancient Acdryas named 
Asmarathya, Audulomi and Kasakrtsna as is evident by 
the references made to them by name in the Vedanta 
sutras 29 . 

According to Asmarathya, jiva and Brahman are essenti¬ 
ally non-different ( vyaktaikya) and hence jiva can also denote 
Paramatman. Audulomi maintained the view that jiva and 
Brahman are different in the state of bondage due to avidyd 
which is the limiting adjunct but in the state of moksa when 
avidyd is eradicated the two are essentially one ( advaita ). 
Hence it is appropriate to regard jiva as Brahman. The third 
view is ascribed to Kasakrtsna, according to which 
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Paramatman indwells in jivatman as its antaryamin and hence 
jivatman can be regarded as Paramatman in the sense of its 
being inherently related to Paramatman (jiva sariraka 
paramatma). 

Vedanta Desika points out that the views of Audulomi 
that jiva becomes Brahman in the state of moksa is most 
unsound. This theory is explained on the analogy 7 of ether 
which is all pervasive, becomes conditioned by several 
limiting adjuncts such as pots. But with the removal of the 
limiting adjuncts, space conditioned by the pots becomes 
one with the ether. In the same way, the jivas are regarded 
as many when Brahman is conditioned by the limiting 
adjuncts such as antahkaranas caused by avidya. When 
avidya is removed the jiva becomes one with Brahman. This 
theory is untenable because according to the several 
Scriptural texts, jivas are nitya just as Brahman is nitya and 
they are also many. Hence it cannot be said that the two 
become one in the state of mukti. 

The Scriptural texts also declare that jivas and Brahman 
are different by their very nature ( nityam tad bheda drsteh ). 
Besides, the Upanisadic texts state that in the state of moksa 
jiva attains equal status with Paramatman (paramam sdmyam 
upaiti), which clearly implies the difference between the 
two even in the state of mukti. Hence it is not possible to say 
that jiva and Brahman are essentially the same 
(svarupaikya). The illustration of clay and its products cited 
by the Upanisad cannot be taken to support the view of 
non-difference in terms of essential nature ( mrtsvarupa ) 
because according to the Scriptural texts the jiva and 
Brahman are by their very nature different. Hence the view 
advanced by KaSakrtsna is sounder than the other two 
theories. According to him. Brahman abides in jiva as its 
Inner Controller ( jiva ise tatsthatvdt). By virtue of 
Paramatman indwelling in the jiva, the term jiva denotes 
Paramatman. This is a sound view and stands justified since 
it upholds that jiva and Brahman are both different and 
also one in the sense of jiva being inherently related to 
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Paramdtman. In the opinion of Vedanta Desika, this view 
represents the vydsa siddhanta (kasakrtsno yadiha niravahat 
vydsa siddhanta esah) 30 

VII. Isvara conceived by Yoga school cannot be the 
Cause of the Universe. 

This is the subject-matter of the adhikarana named 
Prukriyuuhi-kurana. In the preceding six aahikaranas the 
views of the ancient school of Samkhya which maintains 
the theory of either prakrti or purusa as the cause of the 
universe and which are also reflected in a few Upanisads, 
were examined and refuted as untenable. In the present 
adhikarana, the view of the Sesvara Samkhya (yoga school 
of thought) which admits Isvara or God as the instrumen¬ 
tal cause of the universe (nimitta karana) is taken up for 
consideration. There are two reasons for consideration of 
this matter separately. First, there are a few Upanisadic 
statements which point out that prakrti as controlled by 
Isvara is the cause of the universe. Thus says the 
Svetasvatara: asmat mdyx srjate visvametat - "The mayi 
(Isvara) creates the universe through the media of prakrti 
(named as maya)". Secondly Brahman is nirvikdra and if it 
be regarded as the material cause, it would be subject to 
transformation. Further in the illustration of clay and its prod¬ 
ucts cited by the Upanisad, it is seen that clay is the material 
cause, whereas the potter is the instrumental cause. Thus 
the material cause is different from the instrumental cause. 
Accordingly with regard to Brahman and universe which 
are causally related, it is to be admitted that Brahman is 
nimitta karana while prakrti is the upddana karana of the 
universe. 

Badarayana refutes this view and affirms that Brahman is 
both the nimitta karana and the upadana karana with the 
support of the Upanisadic texts and also logical arguments. 
He also examines the several objections raised against this 
conclusion by the Samkhyas and Vaisesikas and shows that 
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they are untenable. The adhikaranas of the first pdda of the 
second adhyaya are mainly devoted to this matter. As this 
is an important subject in Vedanta, we shall discuss these 
adhikaranas separately in the next chapter on the doctrine 
of Universe and Brahman. For the present, it may be noted 
that according to Badarayana, Isvara is not only the nimitta 
kdrann as maintained by the Sesvara Sarhkhya but it is also 
the updddnu kdruna. 


VIII. Brahman as the Supreme Deity is the Cause of 
the Universe. 

This is the subject-matter of the last adhikarana named 
Sarvavyakhyanddhikarana which covers the single conclusive 
sutra of the fourth pdda of the first adhyaya. In the preceding 
seven adhikaranas, Badarayana has examined the selected 
Upanisadic statements which convey the idea of either the 
Pradhana or purusa as the cause of the universe and shown 
that their true import is Brahman as the sole cause of the 
universe. Brahman, according to Ramanuja, is the Supreme 
Deity in the name of Narayana or Visnu, as is evident from 
the statements of Subala, Katha, Taittiriya, Narayana and 
Mahopanisad. There are a few stray Scriptural statements 
appearing in the Upanisads which prima facie, speak of 
other deities such as Hiranyagarbha, Siva, Indra, Rudra 
etc as the higher deity that existed prior to creation. Thus it 
is stated: Hiranyagarbhah samavartata agre bhutasya jatah 
patrireka asit. "Prior to creation, Hiranyagarbha existed and 
that He became the ruler by creating all beings 31 The 
Svetasvatara says - yada tamah tanna diva na rdtrih na sat na 
ca asat siva eva kevalah 32 . "At the time prior to creation when 
it was only darkness which was neither day nor night, when 
there was neither being nor non-being, only iiva existed". 

These statements give room for the doubts that other 
than Brahman there are other deities which could be the 
cause of the universe. 

In order to remove such doubts, Badarayana states: etena 
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sarve vydkhydtah. It means "All such statements stand 
explained by adopting the principles of interpretation and 
logical arguments stated in the preceding adhikaranas of 
the earlier padas (pragukta mtibheddt). That is, if we take 
into consideration the context in which these statements 


are made, the main theme or the subject matter of the entire 
passage and also the sentences at the commencement and 


conclusion of the passage, it becomes apparent that all the 
Upanisadic statements conclusively establish that Brahman 
is the only cause of the universe. The details of the 
interpretation of the texts referring to Hiranyagarbha, Siva 
etc are given in the Veddrtha Sangraha of Ramanuja and 
other theological treatises of Vedanta Desika. These are not 
therefore discussed in the Adhikarana-saravali. He 


mentions only one important point to assert the Supremacy 
of Visnu as Para Brahman. In the popular concept of tri- 
murti or three deities namely Brahma, Visnu, Rudra - 
mentioned in the Puranas, Visnu referred to here on a par 
with the other two deities is the incarnated form of Brahman 


as a devata for the purpose of carrying out the function of 
raksatia (protection). The Supreme Lord assumes the 
incarnated form of Matsya (fish), Kurma (tortoise), Rama 
and Krsna (as human forms) for specific purposes on specific 
occasions without abrogating His original essential nature 33 . 
Visnu as the incarnated form of a devata is not different 
from Visnu as the Supreme Deity. Hence it is concluded 
that all the Upanisadic texts teach that Brahman as the 
Supreme deity is the sole cause of the universe. 


1. Katha Up. 1-3-10 and 11. 

2. Katha Up. 1-3-3 and 4. 

3. AS verse 132 

4. Katha. Up. 1-3-9 

5. See VS 1-4-2. suksmam tu tad-arhatvat - "The subtle avyakta be¬ 
comes the body, for it is only then that it becomes fit to be 
useful." See AS verse 133. 

6. Katha Up. 1-3-9. 

7 . See AS verse 133. 
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8. Svet. Up. IV-5 

9. VS 1-4-8 

10. Svet. Up. IV-9 

11. AS verse 134 

12. Br. Up-VI-4-17 

13. VS-I-4-11. 

14. Br. Up. VI-4-8 

15. Br. Up. III-4-70 

16. Tait. Up. II 

17. See Ch. Up. VI-2-3. Also AS verse 137. yatra asatvddi drsiam, iatra 
prakarana viditam sarvajfiatddyam Jin gam sunt 

18. See Padayojana AS verse 138 

19. VS 1-4-16. 

20. Kau. Up. IV-18. 

21. VS 1-4-16. 

22. Cintamani verse 139. 

23. AS verse 140. prdndkhyanam na tern ksatiriha ca tathd tadvisiste hy 
upasa . 

24. VS 1-4-19. 

25. Br. Up. IV-4-5 

26. See Br. Up.IV-4-6 

27. AS verse 141. tattad -bhoga praddtuh prathayati hi vibhoh kdmatah 
tatpriyatvam. See also Cintamani on verse 141 - tattad putradi 
nimitta, bhoga praddtuh parama purusasyaiva samkalpdt tesdm 
putrddindm pitrddin prati priyatvam bhagavat samkalpdyatiam 
ityarthah. 

28. See AS verse 142. See also Padayojana, Sarira vdcakdrtdrh iariri 
paryantatva nydyena dvarabhiita jiva aparitydgena tad-visi$tatayd 
pratipddayati. 

29. See V.S. II-4-20,21, and 22. 

30. AS verse 143. 

31. Rg Veda. X-121. See also Tattirlya Sarhhita IV-1-8. 

32. Svet. Up. IV-18. 

33. AS verse 150. etat matsyddibhdvesviva nija-vibhava anukriyd natyam 
sydt. See Ramayana,VI-104 iatstvamapi durdarsah tasmdt bhdvdt 
sandtandt; raksartham sarva bhutdnam visnutvam upajagmivdn. 



Chapter Five 

THE DOCTRINE OF UNIVERSE 
AND BRAHMAN 


In the previous chapter we have seen how Badarayana has 
established by methodical analysis and proper interpretation 
of the Upanisadic texts that Brahman is the sole cause of 
the universe. In connection with the refutation of the theory 
of Se^vara Sarhkhya (Yoga) which admits Isvara as the 
nimitta karana of the universe, he has upheld the doctrine 
of Vedanta that Brahman is the upadana karana of the 
universe on the basis of the Upanisadic teachings. The 
Prakrlyddhikaram to which we have referred earlier, mainly 
deals with this subject. Several objections are raised against 
this theory by the Samkhyas. These are all dealt in the 
adhikaranas of the first pada of second adhydya. In this 
context, the relation of Brahman to the universe comes up 
for special consideration in the Arambhanadhikaram included 
in the first pada of the second adhydya and also in the 
Ahikutidalddhikarana included in the second pada of the third 
adhydya. We shall deal with all these matters in the present 
chapter with a view to presenting a coherent doctrine of 
universe in relation to Brahman 

I. Brahman as the Material Cause of the Universe. 

This is an important subject in Vedanta. It is covered in a 
separate adhikarana named Prakrtyadhikarana. The relevant 
eutra reads: Prakrtisca pratijhd-drstdntdnuparodhdP. The 
word prakrti, as interpreted both by Ramanuja and Samkara 
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means upddana kdrana 2 . The word 'ca' added to it implies 
that it is also the nimitta kdrana. That is, Brahman is both 
the material and instrumental cause of the universe. The 
reason for advancing this view is contained in the words of 
the sutra ‘Pratijna drstanta anuparodhat’. It means that the 
general statement and the illustrations mentioned in the 
Upanisad in support of it would not be contradicted by the 
admission of Brahman as both material and instrumental 
cause. An important Dassaee of the Chandoeva Uoanisad 

A A CA C/A X 

to which the sutra refers contains statements which point 
out that by the knowledge of the one Reality everything 
else becomes known (eka vijhanena anyat sarvam vijhdtam 
bhavati). Thus says the Upanisad 'uta tatfi adesam aprdksyah 
yena asrutam srutam bhavati, amatam matam, avijhatam 
vijndtam' 3 . 

"Have you ever asked that instruction by which that 
which is not heard becomes heard; that which is not thought 
becomes thought; that which is not comprehended becomes 
comprehended." 

By way of elucidation of this statement, the Upanisad 
cites three illustrations: yathd saumya ekena mrtpindena 
sarvam mrnmayam vijndtam syatekena loha mattind sarvam 
lohamayam vijhdtam syat; ekena nakha nikrntanena sarvam 
kdrsnayasam vijhdtam syat 4 .... 

"My dear, as by one lump of clay, all that is made of 
clay is known,....by one nugget of gold, all that is made of 
gold is known, by a pair of nail scissors, all that is made of 
iron is known" 

The general statement about the knowledge of one (the 
causal substance) leads to the knowledge of everything else 
(all the products made of it) is named pratijna or declaration. 
The illustrations offered by the Upanisad to elucidate this 
are called drstanta. If we take into consideration the 
illustrations cited by the Upanisad, it is obvious that the 
knowledge of the material cause leads to the knowledge of 
the products made out of it. On the same analogy, it is 
maintained that if Brahman is admitted as the material cause 
of the universe, everything else caused by it would be 
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known. This is the main justification for affirming that 
Brahman is the upadana kdrana. 

In support of the above conclusion, Badarayana points 
out that the very Upanisadic texts state that Brahman itself 
resolved to become the universe in the following words 
'tadaiksata, bahusyam prajayeya - 'It resolved, may I become 
many' 5 . The Taittiriya Upanisad also says 'so'kdmayata, 
bahusyam prajayeya : "It thus resolved, may I become many'. 
The Taittiriya Uparusad aiso states: ' tad-atmanam svayam 
akuruta' b - "It (Brahman) makes itself evolved into the form 
of the universe". On the basis of these Upanisadic texts 
Badarayana states that Brahman itself becomes the universe 
through modification. The relevant sutras read: Atmakrteh, 
parindmat 7 . The word 'parindmat' used in the sutra means, 
as explained by Ramanuja, parinama-svdbhdvydt, that is. 
Brahman possesses the characteristic of undergoing 
modification. Its implication is that Brahman is of such a 
nature as it is capable of undergoing modification without 
at the same time, its svarupa or intrinsic nature being subject 
to change. This is possible because, according to 
Visistadvaita Vedanta, Brahman is inseparably related to 
the souls and the cosmic matter ( cid-acid-visista Brahma). 
As explained by Ramanuja, Brahman is always ( sarvadd) 
associated with cit and acit both in the states prior to creation 
and also after creation. In the state prior to creation. 
Brahman is associated with cit and acit in their subtle state, 
and the same Brahman, when it wills to become many, 
manifests itself as associated with cit and acit in their 
manifest form. This explanation has the full support of the 
Scriptural texts. The Brhadaranyaka Upanisad says: 
‘Taddhedam tarhi avydkrtam dsit tan-namarupabhyam eva 
vydkriyata s ' - "This universe consisting of souls and matter 
existed prior to creation in unmanifest form. It then became 
many with name and form". All the changes apply to cit 
and acit and not to Brahman. But Brahman as the substrate 
of cit and acit is not affected by the change. This is illustrated 
by the analogy of a boy growing into youth and the youth 
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attaining manhood etc. In this instance, the different states 
such as youth, manhood etc involving physical change, 
actually belong to the body and the soul which is the adhara 
or support of the body is in no way affected by it. In the 
same way, the modification taking place in the cit and acit 
do not affect the svarupa of Brahman, which is its adhara. 
Brahman is regarded as upddana kdrana by virtue of its being 
the substrate of acit which actually undergoes modification. 
It is only in this sense that purindma of Brahman is to be 
understood in order to maintain its nirvikdratva. 

By way of defending the above explanation offered by 
Ramanuja, Vedanta Desika points out that the analogy of 
clay and its products should not be taken literally in respect 
of the causal relation of Brahman to the universe. It is not 
necessary that there should be absolute similarity in every 
respect between drstanta or illustration and darstrantika or 
the object to be explained. The analogy is to be made use of 
to the extent it is plausible ( yatha yogyam sadharmyam). 
There are other instances which substantiate how a 
substance can serve as a material cause without 
transforming itself into the state of an effect. Thus for 
instance, the spider causes the web without effecting any 
change in respect of it. Neither the body of the spider nor 
its jiva undergoes modification but only the spider as 
associated with the body ( dehavisista urtianabhih) creates 
the web 9 . In the same way, it is to be understood that 
Brahman as associated with cit and acit undergoes 
modification without affecting its svarupa. 

Vedanta DeSika further points out that there is no 
inconsistency in respect of Brahman being both the upddana 
and nimitta kdrana as this is supported by the Scriptural 
texts. The general principle ( pratijhd) viz. the knowledge of 
the causal substance leads to the knowledge of its effects is 
sustainable if kdrana or causal substance is not different from 
kdrya or its effects. In order to substantiate that Brahman is 
updddnakdrana the Upanisad has provided the illustration 
of clay and its products ( tadanuguna udahari drstdntavargah). 
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The statement that Brahman itself resolved to become many 
conveys the idea that it is also nimitta karana. In the context 
of the creation of the universe, a passage of the Rgveda 
also speaks of Brahman as both upadana and sahakdri karana 
or accessory cause. Thus it states: 'kimsvid vanam ka u sa 
vrksa aslt, yato dyava prthivl nistataksuh, brahma vanam 
brahma sa vrksa dslt, yato dyava prthivl nistataksuh' - 

"What was the wood (vanam), what is the tree from 
which they have shaped the heaven and earth? Brahman 
is the wood and Brahman is the tree from which they have 
shaped the heaven and the earth". 

The first part of the verse raises the question as to what 
is the material cause of the universe and what is the material 
out of which it is made? The later part of the verse gives the 
answer in terms of Brahman as the upadana denoted by the 
words brahma vanarii and that Brahman itself is the material 
denoted by the words brahma sa vrksa. On the basis of it, 
the sutra says: ‘saksacca ubhaya amnat 10 '. That is, the 
Scriptural text speaks of Brahman itself as both the upadana 
karana and the accessory cause (sahakdri karana). That it is 
also nimitta is implied in the verse. 

The Mundaka Upanisad also states that Brahman is 
'yoni' or source of the universe, implying that it is the 
material cause on the analogy of the spider creating the 
web. Based on this, Badarayana says: Yonisca hi glyate n . 

As pointed out earlier, the Taittirlya also states that 
Brahman itself becomes the universe by undergoing 
modification (atmakrteh parinamdt) in the sense that prakrti 
which constitutes its body is made to evolve into the 
manifest universe from its unmanifest state. Taking all these 
facts, Vedanta Desika contends that there is no 
inconsistency in admitting Brahman as both the material 
and instrumental cause of the universe 12 

An objection is raised against this conclusion. Whatever 
is regarded as upadana karana, the same cannot be nimitta 
karana. That is, whatever is other than upadana is to be 
regarded as nimitta karana. In the same way, if something 
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is regarded as nimitta kdrana, it cannot be upddana kdrana 
(yadvd siddham nimittarii na bhajati tadupdddnatdm). Vedanta 
Desika refutes this argument as unsound. It is possible to 
regard the same one entity in two different forms with 
reference to the two different forms or states with which it 
is associated ( dkara bhedat ndndtva vyavahdra yogitvam 
siddhyati). Both the Scriptural texts and also our common 
experience warrant such a theory. 

According to the Upanisads, Brahman as associated 
with cit and acit in their subtle state (suksrna cid-acid-visista 
brahma) is the upddana kdrana, while the same Brahman, 
when it manifests as the manifold universe by its will, 
becomes the nimitta kdrana. Hence there is no contradiction 
involved in conceiving Brahman as both the upddana and 
nimitta kdrana. 

One other objection is raised against the theory that 
suksma-cid-acid-visista-brahma is upddana kdrana. According 
to the Subala Upanisad dealing with the dissolution of the 
universe, the different evolutes successively become 
absorbed in their respective causal substance. The prakrti is 
dissolved in the aksara (jivatman), the aksara in turn is 
dissolved in tamas and tamas finally becomes one with 
Paramdtman. The Visnu-purana also states that both prakrti 
and purusa are absorbed in Paramdtman (prakrti-purusascdpi 
ubahu etau liyete paramdtmani). According to these 
statements, both prakrti and purusa are destroyed, the word 
‘laya' being interpreted as vindsa or destruction. How then 
can it be claimed that Brahman which exists prior to the 
state of creation is associated with cit and acit in their 
unmanifest state? 

Vedanta Desika clarifies that the word ‘laya’ or ‘tiyate ' 
does not imply total destruction. On the contrary, the ‘laya' 
of an entity is the assumption of its previous state after 
giving up the present state (svavasthd prahdnena purvavastha 
praptirupam). The statement 'prthivi apsu liyate’ means that 
prthivi assumes the state of ap or water after losing the state 
of prthivi. Laya is also understood in another way. It means 
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merging of an entity into another without losing its nature 
and assuming an undistinguished form ( svdvastha 
prahdnamantarena vastvantardvirbhdva anarha samsarga 
visesa prdpti). In the Subala Upanisad the statement “tamah 
pare deva ekl bhavati' implies that prakrti and purusa assume 
in the state of dissolution, such a form that they become 
indistinguishable. It does not mean that they are totally 
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they are anadi or having no beginning and also nitya or 
eternal. This is analogous to the melted iron rod and the 
water into which it is dipped ( ayastoyanlti ). When the 
melted rod is dipped into the water, it assumes the state of 
the iron rod without losing its metallic nature. In the same 
way, when tamas or prakrti becomes united with 
Paramatman, prakrti is not totally lost but it remains in 
Paramdtmati in the state of (indistinguishable form. Thus 
the theory of Brahman as related to cit (souls) and acit 
(cosmic matter) can become upadana kdrana. It is also the 
nimitta kdrana since the universe is created through the 
operation of His will ( samkalpasrayat nimitta kdrana). This is 
a sounder theory than that of Advaita which explains 
upadana kdranatva by resorting to vivarta vada or the theory 
that Brahman illusorily appears as universe due to avidyd. 
It is also sounder than Samkhya theory which explains 
causation of the universe by God as only nimitta kdrana (asau 
bhoktr-bhogya-prabhrti-kavacitdt visva-srstih samlet) 13 


II. The Relation of Brahman to the Universe. 

Brahman and Jagat are non-distinct (ananya). 

A major objection is put forward by the ancient Vai£esikas 
who maintain that cause and effect are absolutely different 
and as such Brahman cannot be regarded as material and 
instrumental cause of the universe. The Arambhand- 
dhikarana discusses this important issue and explains the 
causal relationship between Brahman and the universe in 
terms of non-difference ( ananyatva). 



130 The Philosophy of Visistadvaila Vedanta 

According to the Vaisesikas cause and effect are two 
different entities. Taking the common example of the 
threads and the cloth as cause and effect, the cloth is 
brought into existence anew by the collection of various 
causal factors. What is accepted as a cause is known by a 
name different from that which is an effect. Thus for 
instance, the cause of the cloth is named as thread, whereas 
its effect is known as cloth. By number ( sankkya ), the two 
are different. The threads are numerous, whereas the cloth 
is a single entity. By function ( vyavahara ), they are not the 
same. Cloth covers the body, whereas the threads do not 
serve such a purpose. The knowledge of the thread is not 
the same as the knowledge of the cloth ( buddhi-bheda ). Cause 
and effect differ also in respect of shape (akara). There is 
also temporal difference between the two. Threads are first 
made and cloth is made later. Because of these several 
factors, effect is distinct from the cause ( anya) u . 

Vedanta Desika does not agree with this view. Threads 
may be different from the cloth but the two can be regarded 
as different states of the same substance, as in the example 
of the scroll of palm leaf and an earring made out of it by 
just rolling it into the shape of an earring. When it is flat, it 
is called a scroll but when it is rolled, it is known as an 
earring. In this instance, the two entities as cause and effect 
are different by virtue of the name, function, shape etc but 
still the two are modifications or states of the same substance. 
That is, the same substance is regarded as cause and effect 
with reference to the two different states it assumes 
(dravaikye'pi astu sarvam tadabhimatadasa bhedatah). In the 
same way. Brahman as the cause of the universe is regarded 
as non-distinct from the universe as its effect. Thus states 
Badarayana: 

Tad-ananyatvam aratnbhatia sabdddibhyah 1 5 . It means, as 
interpreted by Ramanuja, that the universe is non-distinct 
from Brahman for the reason that the Upanisadic statement 
beginning with the word ‘drambhana’ supports it. The fuller 
implication of the Sutra is explained with reference to the 
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passage of the Chandogya Upanisad on the basis of which 
it is formulated. 

The Upanisad states: 

Yatha saumya ekena mrtpindena sarvam tnrnmayam vijndtam 
sydt, vacarambhanarii vikaro namadhyeyam mrttiketyeva 
satyam 16 

"My dear, as by the knowledge of one lump of clay, all 
that is made of clay is known, the modification (the object 
made of clay) being connected with speech". 

This statement is explained by Ramanuja in the 
following way. The word arambhana is taken as a variant 
of alambana on the basis of a grammatical rule. Alambana 
means being touched ( sprsyate ). The word vak means 
speech. The combined word vaca-arambhana means being 
touched or being connected with speech. That is, the 
modification ( vikdra) of clay in the form of configurations 
such as pot or pitcher and the names adopted to designate 
them are connected with speech for the purpose of bringing 
out appropriate transactions such as fetching water. The 
implication of this explanation is that the pot as an effect of 
clay is not an altogether different entity, as Vaisesikas claim, 
but on the other hand, it is a modified form of the clay. 
Though cause and effect may be regarded as distinct, in 
actuality it is non-distinct in the sense that the pot is only 
the modified form of the same one substance, namely the 
clay (mrd-dravyameva sarhsthanantara ndmadheyantara bhdk). 
The other important implication of this explanation is that 
the pot as a modification of clay, is not illusory ( mithyd ), as 
&amkara contends. It is as real as the clay. This is the 
significance of the words: mrttikd dravyam ity-eva satyam, 
mentioned in the Upanisad. Cause and effects are therefore, 
two different states (avasthas) of the same one substance. 

On the basis of these explanations, Ramanuja maintains 
that Brahman as the cause and the universe as its effect are 
ananya or non-distinct. By way of elucidation he points out 
that Brahman is always ( sarvada ) integrally related to the 
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universe comprising the sentient souls(df) and non-sentient 
cosmic matter ( acit ), both in the state prior to dissolution, 
that is, prior to creation ( agre ) and also after the creation of 
the universe by its samkalpa. In its causal state ( karanavastha ), 
Brahman is associated with cit and acit in their unmanifest 
form ( suksma-cid-acid-visista ). When it wills to become 
many, the same Brahman assumes a state in which it is 
associated with cit and acit in their manifested gross form 
(sthula-cid-acid-visista-brahma). The former is the causal state 
and the latter is the effect state. On the analogy of the clay 
and pot, the two states are not different, since Brahman 
which is the adhara for the unmanifested universe and also 
the manifested universe, is the same. The Chandogya 
passage dealing with the causation of the universe supports 
this view. The statement: 'sadeva saumya idamagra asit 
ekamevd' implies that Brahman existed prior to creation 
(agre) as integrally related to cit and acit in their subtle form. 
This is the ekatvd-vasthd of Brahman, that is. Brahman as 
associated with cit and acit in their unmanifest form as 
different from bahutva-vastha assumed after it creates the 
universe by its will. The Brhadaranyaka clearly states that 
the universe existed in an unmanifest form prior to creation 
and the same became manifest after creation. Thus it says: 
Tad-dhedam tarhi avyakrtam asit, tan-nama rupdbhdyth 
vyakriyata } 7 . The Subala Upanisad dealing with the 
dissolution of the universe affirms in clear terms that tamas 
which represents the unmanifest universe comprising of 
both the prakrti and the jivas (aksara) becomes united with 
Brahman (tamah pare deva eki bhavati u ). The Chandogya 
teaching sad-vidyd also states; ‘Sanmulah somya imdh prajdh 
saddyatanah satpratisthdh 19 ' . Considering all these 
Upanisadic statements, it is obvious that Brahman as related 
to suksma cit and acit is the material cause of the universe, on 
the analogy of the clay and pot cited by the Upanisad, and it 
is non-distinct from the universe created by it in the sense 
that the same Brahman as associated with suksma cit and 
acit becomes Brahman as associated with sthula cit and acit. 
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An objection can be raised against this theory. If sat or 
Brahman in the causal state exists along with cit and acit in 
their unmanifest state, how could it be regarded as advitiya 
or without a second as stated in the Upanisadic statements? 

In reply, Vedanta Desika points out that even the schools 
of Samkara, Bhaskara and Yadava Prakasa who also 
subscribe to the theory of Brahman as upaddna kdran i, admit 
that Brahman as associated with tndyd, upduhi and Sakti 
respectively is the cause of the universe. But they seek to 
overcome the conflict with the concept of advitiya by 
regarding mdyd, upadhi and sakti as apradhdna or secondary 
principle since it is a quality ( visesana ), while Brahman which 
is pradhdna or primary principle remains advitiya. If this is 
the explanation offered by them, the same explanation holds 
good in respect of Visistadvaita theory, which admits cit 
and acit as subordinate to Brahman. Brahman as the 
Antarydmin of prakrti and purusa (jiva) is the Principal 
Reality, while the other two entities are the visesanas or 
dependent realities. Epistemologically, the substance as 
qualified by the visesanas is one only. From the standpoint 
of Brahman as inherently related to cit and acit, it is one 
(visista vivaksaya ekatva). Philosophically and also logically, 
this is a sounder theory of Brahmopdddnatva than that of 
Advaitins and bhedd-bheda vadins, since this conforms better 
to the Scriptural teachings {sarva srutyaikarasya) 20 

III. The Universe as an Integral Part of Brahman. 

In the preceding section we have considered the caused 
relationship between Brahman and universe in terms of 
ananyatva or non-distinction. In a later adhikarana included 
in the second pdda of the third adhyaya, Badarayana 
discusses specifically the question of the relation of the non- 
sentient universe to Brahman in terms of visesana and 
visesya. That is, jagat caused by Brahman is related to it in 
the same way as an attribute to the substance or the body 
to the soul ( §arira-§ariri bhava). As this subject has a direct 
bearing on the theory of the relationship between Brahman 
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and the universe, it is considered appropriate to discuss it 
in this chapter. 

In connection with the consideration of the two-fold 
character of Brahman ( ubhaya-lihga ), Badarayana 
introduces three sutras in which he refers to the different 
views on the nature of the relation of Brahman to the 
universe in terms of bhedd-bheda or difference-cum-non- 
difference and abheda or non-difference by citing -two 
illustrations: 1) serpent and its coils ( ahikundala ) and 2) The 
luminous body and its light (prakasdsraya and prakdsa). 

The sutra containing the first illustration reads: Ubhaya 
vyapadeSat-tu ahikundalavat 21 . It means, according to 
Ramanuja, that the relation of Brahman to the universe is 
similar to that of the serpent and its coils, since Brahman is 
spoken of in the Upanisads as different and also non- 
different from the universe (ubhaya vyapadesat). Thus the 
Chandogya says: sarvam khalu idam brahma - "All this is 
Brahman". The 3vetasvatara states: bhokta bhogyam 
preritdram ca matva. This statement draws a distinction 
between Brahman and the universe. In order to reconcile 
these two conflicting statements, the non-sentient universe 
is regarded as a special form (samsthana visesa) of Brahman, 
as a coil is of the serpent. This represents a prima-facie view, 
according to Ramanuja, which upholds non-difference 
between Brahman and the universe. 

The second sutra containing the illustration of the light 
and its luminous body reads: prakdsdsrayddvd tejastvat 22 . It 
means - "Alternatively ( vd ), it is like light and its substrate, 
both being luminous. Its implication is, according to 
Ramanuja, that light and its body are different but at the 
same time they are one in so far as both are of the nature of 
light (tejas).This also presents a second alternative prima 
facie theory, according to which there is difference and non¬ 
difference between Brahman and the universe. 

The subsequent sutra which simply reads: ‘purvavad- 
vd 23 ’, is taken to present the view of Badarayana, as 
admitted by both &amkara and Ramanuja. The word 
‘purvavad’ literally means 'as stated previously'. The word 
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‘va’ implies that the views contained in the present sutra is 
different from the two prima facie theories mentioned in 
the preceding two siitras supporting the relation of non¬ 
difference and difference-cum-non-difference respectively 
between Brahman and the universe. 

The earlier sutra to which Badarayana refers, as 
interpreted by Ramanuja, is the one relating to the nature 
of relation of jlva to Brahman in terms of amsa or an integral 
part of Brahman, which is mentioned in the third pada of 
the second adhyaya. It reads: amso nanavyapadesat anyatha 
ca 2i - "The self is an integral part of Brahman on account of 
difference and otherwise (non-difference) also." The fuller 
implications of this sutra will be explained in the chapter 
on the Doctrine of Jxva. For the present it may be noted that 
Badarayana has in mind this sutra, when he says 'purvavad- 
va' to explain the relationship between the universe and 
Brahman, since the principle adopted to determine the 
relation of jlva to Brahman is equally applicable to the 
relation of universe to Brahman. As both jlva and Brahman 
are sarira of Brahman, it is relevant to refer to the sutra 
dealing with jlva while discussing the relation of non- 
sentient universe to Brahman. 

The universe is also regarded as an amsa or an integral 
part of Brahman since it does not have a separate existence 
apart from Brahman as in the case of pva (jlvavat prthak- 
siddhyanarha visesanatvena acid vastuno brahmamsam 25 ). This 
is similar to the relation of body to the soul ( sarira sarlrl 
bhdva) adopted by Ramanuja to explain the relationship 
between universe and Brahman on the authority of 
Antaryami Brahmana. The non-sentient universe, like the 
sentient soul, is sarira of Brahman in the technical sense 
that these are necessarily and always supported and 
controlled by Brahman which is their sarlrl or the Indwelling 
Self 26 . This theory accommodates both difference and non- 
difference from different standpoints, difference as sarlrl 
and sarira and non-difference as sarlrl integrally related to 
the sarira. 
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IV. Refutation of the objections against the theory of 
Brahman as upadana karana. 

As pointed out earlier, a few objections are raised against 
the Vedanta doctrine of Brahman as the upadana karana. 
One major objection raised by the Vaisesikas that cause 
and effect are absolutely different and as such Brahman 
cannot be regarded as the cause of the universe is already 
discussed in the preceding section. There are other 
objections raised by the Samkhyas on the assumption that 
there cannot be any causal relationship between Brahman 
and the non-sentient universe since they are of different 
nature. If on the other hand. Brahman and jagat are 
considered to be non-different, then the defects found in 
the material universe and also the afflictions of the jlvas 
would be applicable to Brahman. Further, if Brahman itself 
as the material cause of the universe, undergoes 
modification, it would affect its nature as nirvikdra or devoid 
of change. In the absence of any accessories for creation of 
the universe and also a useful purpose to be served. 
Brahman cannot be conceived as the creator of the universe. 
All these objections are examined by Badarayana and set 
aside in order to establish the causal relation of Brahman 
to the universe. The following adhikaranas included in the 
first pada of the second adhyaya discuss these issues and 
bring out the relation of Brahman to the universe. 

i) Smrtyadhikarana 

ii) Yoga-pratyukty-adhikarana 

iii) Vilaksanatvadhikarana 

iv) Bhoktrapatty-adhikarana 

v) Arambhanadhikarana 

vi) Itaravyapadesddhikarana 

vii) Upasamhara-dafsanadhikarana 

viii) Krtsnaprasakty-adhikarana 

ix) Prayojanatvadhikarana 

We shall present the important points of these 
adhikaranas, except (v) which has been discussed earlier, as 
pointed out by Vedanta Desika. 
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a) The Smrti texts of Samkhya and Yoga are opposed to 

Vedanta. 

At the outset, Badarayana discusses the issue whether the 
Kapila Smrti or the treatises of Samkhya system founded by 
sage Kapila and Yoga-smrti or the texts of Yoga system 
founded by Hiranyagarbha, are to be accepted as 
authoritative for determining the teachings of the Upanisads 
relating to the cause of the universe. This matter is covered 
in two separate adhikaranas named as Smrtyadhikarana and 
yoga-pratyukty-adhikarana. The prima facie yiew advanced 
in this connection is that Smrti texts are generally regarded 
as upabrahmanas or that which elucidate the teachings 
contained in the srutis and in view of it, the doubtful 
Upanisadic statements teaching about Brahman as the 
material cause of the universe are to be interpreted with 
reference to what is clearly stated in Kapila Smrtis. Besides, 
Kapila is revered in the Vedic texts as a sage, gifted with 
spiritual knowledge (rsi prasutam kapilam 27 ). It is therefore 
contended that kapila smrti is to be depended upon for 
ascertaining the true cause of the universe. If this view is 
accepted, it follows that prakrti or the primordial cosmic 
matter is the material cause of the Universe and not Brahman 
as claimed by the Vedantins. 

This view is rejected by Badarayana. The relevant sutra 
reads: Smrty-anavakdsadosa prasanga'iti cet, na anya-smrty- 
anavaka§adosa prasangdt 28 . Its general meaning is: "If it is 
argued that Kapila Smrti would be rendered unauthoritative 
by not making use of it to determine the meaning of Vedanta 
texts, then it would lead to the position that other Smrti 
texts (such as Manusmrti) are of no value." 

The implication of this is that there are other more 
authoritative Smrtis such as Manu Smrti and these would 
be rendered unauthoritative if we rely on Kapila Smrti for 
determining the meaning of the Upanisadic texts. Sage 
Manu is also reputed to be gifted with Spiritual knowledge 
and his treatises mention in clear terms that Brahman is 
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the source of the universe. We cannot therefore ignore them. 
Further, the teachings of Kapila that prakrti is the cause of 
the universe is opposed to the Upanisadic texts. Manu Smrti 
does not also mention prakrti as the cause of the universe. 
The same is the case with Yoga smrti founded by 
Hiranyagarbha. This is also not regarded as authoritative 
source book for determining the true purport of the 
Upanisadic texts dealing with the causation of the universe 
by Brahman. Hence the theory of Brahman as the material 
cause of the universe is to be admitted as taught in the 
Upanisads. 

b) The Cause and Effect are of different nature. 

The Samkhyas advance an argument on a different ground 
that Brahman cannot be claimed to be the cause of the 
universe since the two viz. Brahman as the causal substance 
and the universe as its effect ( karya ) are not of the same 
nature. That is. Brahman is a sentient Being, whereas the 
cosmic universe is non-sentient in character and the two 
being different in nature ( vilaksana ), there cannot be any 
causal relationship between them. The basis for this 
objection is that according to the Samkhyas, the universe is 
constituted of three gunas viz. sattva, rajas and tamas and 
prakrti which is its cause, is also of the same nature. Hence 
it is logical to affirm that prakrti is the cause of the universe 
and not Brahman, which is of different nature from the 
universe ( na asamdt).. 

Badarayana refutes this objection. This matter is 
discussed in the vilaksanddhikaratia. It is not necessary that 
the causal substance and the effect brought out of it should 
be of the same nature. By way of elucidating this point, 
Vedanta Desika asks the question whether there should be 
similarity ( samya ) between the cause and the effect in every 
respect or in respect of some aspect only (kenacit samya). Such 
a similarity can be seen in respect of a mountain and 
paramanu, in so far as the two have a common feature of 
being padarthas (substances). But it does not serve the purpose 
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of determining the causal relationship between the two. 

It may be argued that the common feature should be of 
such a nature that would determine the causal relationship 
between the cause and its effect. Then the argument stands 
defeated in respect of the cow dung and the scorpion bom 
out of it ( gomayat vrscikadau bhagna). There is a causal 
relationship between cow dung and the scorpion but we 
do not notice any common feature between the two. Hence 
it is not inappropriate to admit that Brahman as associated 
with suksma cit and acit is the cause of the manifest universe 
in the sense that the same Brahman by its samkalpa assumes 
the state of Brahman as associated with the sthula cit and 
acit (sthulatvam yati). 

As explained earlier, Brahman does not transform itself 
into the universe in which case its nature would be affected. 
But on the contrary, the acit or the cosmic matter which 
constitutes the sarira or body of Brahman undergoes 
modification. The change in the cosmic matter does not 
affect Brahman which is its adhara, in the same way as the 
changes taking place in the body of a person do not affect 
the self within. The Antaryami Brdhmana states that all 
entities in the universe including the jivdtman, constitute 
the sarira or the body of Brahman. The term sarira employed 
in the Upanisad is not to be taken in the ordinary sense as 
the physical body. As explained by Ramanuja, sarira or body 
with reference to Brahman is that which is always 
supported and also wholly controlled by it. It is defined as 
follows: yasya cetanasya yaddravyam sarvatmand svarthe 
niyantum dhdrayitum ca sakyam tachhesataika-svarupam ca 
tat tasya sariram. 

It means: "Any substance which a sentient self can 
completely control and support for its own purposes and 
which stands to the self in an entirely dependent relation is 
called its sarira." 29 On the basis of this definition, Ramanuja 
regards that all sentient and non-sentient beings constitute 
the sarira or body of Brahman, as declared in the Antaryami 
Brdhmana. The universe is sarira of Brahman in the technical 
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sense that the universe is wholly dependent on Brahman 
for its existence. It is completely controlled by Brahman and 
it also subserves the purpose of the Supreme Being. 
Brahman is the Saririn or Universal Self of the universe, 
which is its body, because Brahman is the ground (adhdra) 
for the universe. It is the controller ( niyantd) and it uses the 
universe for its own purpose. In view of these explanations, 
the Vedanta theory of Brahman as the updddna karana of 
the universe is logically tenable. 


c) Brahman is not subject to the experience of pleasure and 
pain 

If Brahman associated with the universe as its body is 
the cause of the universe, would it not experience the duhkha 
or suffering inherent in the universe just as the jiva 
associated with a body experiences the sukha and duhkha?. 
This is an objection which is raised by the Samkhyas against 
the Vedanta theory of Brahman as the material cause of 
the universe. According to them. Brahman associated with 
a body cannot escape the suffering of the universe 
(bhoktrapattih). Consequently there would be no difference 
between jiva and Brahman, since both are subject to the 
experience of suffering ( avibhagah ). This matter is discussed 
in the Bhoktrdpatty-adhikarana. 

Badarayana refutes this objection. The difference 
between jiva and Brahman is well established by several 
Upanisadic texts. Though both jiva and Brahman are 
associated with a body. Brahman does not experience the 
suffering, unlike jiva. The experience of pleasure and pain 
is not caused by the mere body, but on the contrary it is 
due to the karma of the jiva. Since Brahman is free from 
karma ( apahata-papma ), it is not subject to any affliction 
caused by karma. This is explained on the analogy of the 
ruler and the subjects ruled by him ( samrad-bhrtyddiriiti ). 
The persons who obey the command of a ruler enjoy the 
rewards conferred on them and those who disobey the 
commands are given punishment. But the ruler himself does 
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not experience any suffering caused by punishment to others 
nor does he experience any happiness enjoyed by those who 
are rewarded for their good conduct. In the same way. 
Brahman who is the Supreme Ruler of the universe is not 
subject to suffering or joy, while the jivas experience the 
same in accordance with their karma. This is the implication 
of the expression 'lokavat', mentioned in the sufra which 
reads ‘bhukirupuiith uvibhuguscei syud iukuvui ' 3<! . If it be said 
that Brahman would be subject to the experience of pleasure 
and pain because of non-distinction, the reply is that there 
is distinction as seen in the world. 


d) Brahman as the Creator of the Universe is not affected by 
the afflictions of the Universe. 

In the Arambhanadhikarana dealing with the causal 
relationship between Brahman and the universe, it was 
established that the two as cause and effect ( karya) are non- 
different. It would then follow that jivas too are non- 
different from Brahman in so far as they are part of the 
universe created by Brahman. Some of the Upanisadic texts 
such as 'tat-tvamasi', 'sarvam khalu idam brahma' also convey 
the idea of non-difference between the two. But the jivas 
are afflicted with all kinds of sufferings. It would then 
amount to admitting that Brahman is the creator of a 
universe filled with suffering. Thus the theory of Brahman 
as the cause of the universe would be subjected to the 
criticism of Brahman creating a universe, which is non- 
beneficial to it. This is the objection raised against the 
Vedanta doctrine of Brahman as the cause of the universe 
and it is discussed in a separate adhikarana named Itara- 
vyapadesddhikarana. The relevant sutra reads: Itara- 
vyapadesdd hitdkaranadi-dosa prasaktih 31 . It means - "Since 
Brahman is stated to be non-different from the other ( jiva ), 
there would follow the defects of Brahman creating a 
universe not beneficial to it." 

Badarayana sets aside this objection on the ground that 
it is well established in the scriptural texts that jiva and 
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Brahman by virtue of their nature are absolutely different. 
Thus says the sutra: 'adhikam tu bheda nirdesdt 32 . By way of 
elucidation, Vedanta Desika points out that the 
Visistadvaitin does not admit that the jiva and Brahman 
are essentially one ( svarupaikyam ). On the other hand, the 
two are regarded as non-distinct {ananya) in the sense that 
Brahman as inherently related to the jivas by virtue of its 
abiding as Antarydmin in the jivas (tatsthyena jivatmani 
antaratmatayd avasthanena ananyatvasya uktatvdt 33 ). The 
Veddnta-sutra also states: ‘Avasthiteh iti kdsakrtsnah 34 "It 
is one because Brahman abides in the jiva, as stated by sage 
Kasakrtsna". On the authority of Antaryami Brdhmana, jiva 
is regarded as sarira and Brahman as its sariri or Self. Thus 
Brahman as inherently related to jiva is one but by virtue of 
their svarupa, the two are different. Hence the defects found 
in the universe do not affect Brahman, even though it is the 
creator of the universe. 

e) Brahman is not in need of Accessories for Creation of the 

universe. 

Another minor objection is raised against the Vedanta theory 
of Brahman as the creator of the universe. Generally it is 
seen that for the production of an object, such as a pot by 
the potter, the requisite accessories ( upakarana ) are needed 
besides the material ( upddana ) and the person to produce 
the object. Though Brahman may be admitted as having 
the capacity to function as material and instrumental cause, 
it does not have any kind of accessories for the creation of 
the variegated universe. The Upanisadic text merely states 
that prior to creation. Brahman alone existed but there is 
no mention of the presence of the requisite accessories. 
Hence the theory of Brahman as the creator of the universe 
is not sound. This issue is discussed in the adhikarana named 
upasamharadarsanadhikarana. 

Badarayana rejects this objection. The relevant sutra 
reads: upasamhdra darsandt na iti cet na ksiravaddhi. It means: 
"If it is said that the accessories are needed for the 
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production of an object, and in the absence of it in respect 
of Brahman, it cannot be the cause of the universe, the reply 
is it is untenable as in the instance of milk which has the 
power of becoming curd out of its own accord without the 
aids. Brahman which has the power to produce anything, 
can also create the universe without any accessories. 
Vedanta Desika explains that Brahman possesses the sakti 
or power to creaie the universe without any accessories 
out of its samkalpa. He cites several examples to substantiate 
this point. The milk changes itself to curds on its own accord. 
The magnet attracts the iron by its own presence. The spider 
creates the web out of its saliva. The celestial deities create 
the heavenly objects by their will. A human being can make 
his body move by his mere desire without any accessories. 
Hence it is not inappropriate that the all-powerful Brahman 
creates the universe out of its samkalpa without the aid of 
any accessory. 

f) Brahman does not transform itself into the Universe. 

One other serious objection is raised against Brahman as 
the material cause of the universe. If Brahman itself becomes 
the universe, the question is raised whether Brahman as a 
whole undergoes transformation into the universe or only 
a part of it. In either case it affects the very nature of Brahman 
which being indivisible should not be subject to any change. 
Badarayana discusses this issue and provides an 
appropriate answer to it in the Krtsnaprasakty-adhikarana. 
The relavant sutra reads: krtsna prsaktih niravayava §abda 
kopo va 35 . Its general meaning is, according to Ramanuja, 
if Brahman is wholly transformed into the universe, it 
would exhaust itself in becoming the universe and there 
would be no Brahman left other than the universe for the 
purpose of meditation and attainment by the seeker of 
moksa. If on the other hand, a part of Brahman is 
transformed. Brahman would be divisible. But such a 
position would violate the Scriptural texts which speak of 
Brahman as niravaya or devoid of parts. 
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Badarayana refutes this objection by taking recourse to 
the sruti or the Revealed Scripture as the sole dependable 
authority to determine these issues. The relevant siitra reads: 
srutestu sabda-miilatvat 36 . It means, according to Ramanuja, 
that such criticisms are not valid because of the Scriptural 
support ( sruteh ). That is, the Scriptural texts point out that 
Brahman is niravaya and that it also creates a variegated 
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are super-normal, we have to accept its teaching even 
though it may not appear logical. But it is also pointed out 
in a subsequent siitra that Brahman possesses vicitra sakti 
or extraordinary powers to cause the universe through its 
parindma without affecting its svariipa. The Vedanta Sutra 
says: atmani caivam vicitrasca hi 37 - "So also it is seen in the 
case of Atman (Brahman) that it possesses variegated 
power". The Upanisad also says: parasya saktih vividhaiva 
sruyate svabhaviki jndna bala kriyd ca 38 - "His knowledge and 
power are revealed to be manifold". Brahman is thus 
endowed with extra-ordinary powers and it is therefore 
possible for it to create the universe without affecting its 
svarupa. To overcome this problem, Samkara resorts to 
vivarta vada or the theory of illusory appearance of 
Brahman on the basis of the doctrine of avidyd. The universe 
and its origination in Brahman are fabrication of mere 
avidyd or the cosmic principle of illusion, which conceals 
the true nature of Brahman and projects its appearance as 
the universe. What is caused by avidyd does not affect the 
true nature of Brahman. The universe is not really caused 
or created by Brahman, but it is a mere illusory appearance. 
But there is no mention in the Vedanta sutras about mdyd or 
avidyd as conceived by Samkara or even the concept of vivarta. 
Nor is it supported by the Upanisads. Hence there is no 
inconsistency in the stand taken by Ramanuja to explain 
the material causality of Brahman on the basis of parindma 
stated by Veddnta-siitra and explained by Ramanuja which 
is in conformity with the Upanisadic teachings. 
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g) The Purpose of Creation of the Universe. 

The possibility of Brahman being the creator of the universe 
is questioned on the ground that there is no useful purpose 
served by such a creation ( na prayojanatvat 39 ). It is asked 
whether the creation of the universe is for the benefit of the 
creator himself or for someone else. It cannot be for the 
benefit of Brahman, since it is stated to be one whose desires 
are ever-fulfilled ( avapta samastakamah). If it is for others 
out of the compassion of the creator, then the creation of 
the universe filled with suffering is not justified ( kdrunyat 
duhkhasrstih na bhavati). Hence the theory of Brahman as 
the cause of the creation of the universe is not sound. 

This theory is discussed in a separate adhikarana named 
'na prayojanatvddhikarana'. The above objection is ill- 
founded, contends Vedanta Desika ( andhacodyam ). As 
stated by Badarayana, the creation of the universe by Isvara 
(Brahman) is a mere sport for Him ( lilasau lokavat sydt). 
This is explained on the analogy of the king. Though the 
king has no specific object to achieve, he indulges in the 
sports or gambling activities, purely out of pleasure. If God 
creates the universe as a divine sport for His own pleasure, 
how could He be regarded as ' avaptasamastakamah’? . In 
reply Vedanta Desika points out that the concept of 
avaptasamastakamah does not mean that God has no desires 
at all or that His desires are already fulfilled, but on the 
contrary it implies that whenever He wills a thing, it is 
accomplished without any obstruction ( abhimata samaye 
siddhih). 

One other objection is raised. If God is the creator of the 
universe which is full of suffering and also there exists wide 
disparities in the suffering and happiness of individuals. 
He would be subject to partiality ( vaisamya) and cruelty 
(nairghanya). This is not tenable says Badarayana because 
He creates the individuals on the basis of their karma or 
their past deeds ( karma sdpeksatvdt). God dispenses good to 
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those who have done good deeds and evil to those who 
have done wicked deeds. This is also supported by the 
Scriptural text - 'sadhukdri sadhurbhavati pdpakari papo 
bhavati Hence Isvara is free from the defect of being cruel. 
Karma, which is the cause of birth in different strata, is anadi 
or beginningless, just as jiva is anadi (andditvdt upapadyate). 
That is, the jivas along with the variegated karma 
transmigrate birth after birth continuously from 
beginningless time like the seed and sprout ( bijdnkurddi krama 
visama bhdva anadi karmaughabhdjdm 40 ) 
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THE THEORY OF COSMIC CREATION 


In the first adhyaya of Brahma-sutra known as Samanvayd- 
dhydya, Badarayana establishes by a systematic and 
methodical examination of the important passages dealing 
with Brahman, that it is the sole cause of the universe 
(jagatkarana ). In the second adhyaya which is titled 
Avirodhadhydya, he attempts to reaffirm on a solid basis 
this important Vedanta doctrine by a critical examination 
of the theories of the other schools of thought which were 
prevalent during his time and which were opposed to the 
central doctrine enunciated in the preceding adhyaya. The 
schools which come up for consideration in the order in 
which it is stated in the Brahma-sutra, are: Sarhkhya, Yoga, 
Vaisesika, the four schools of Buddhism - Vaibhasika, 
Sautrantika, Yogacara and Madhyamika, Jaina, Pasupata, 
and Pancaratra. Of these, the schools of Sarhkhya and Yoga 
receive special attention since the founders of these systems 
are Kapila, a reputed Vedic sage and Hiranyagarbha, a 
Vedic deity. The followers of these schools do not admit 
Brahman as the cause of the universe. They ascribe the 
origin of the universe to prakrti, the primordial cosmic 
matter, which either independently or through the 
association of Isvara (in the case of Yoga school) evolves 
itself into the universe. The schools of Vaisesika, Buddhist 
and Jaina trace the origin of the universe to the paramdnus 
or atoms which are infinitesimal and suprasensible reals. 
The school of Pasupata upholds that Isvara, named 
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Pasupati, is only the nimitta kdrana of the universe. As these 
views are opposed to the Vedanta doctrine of Brahman, 
they need to be refuted in order to prove the soundness of 
the Vedanta theory ( svapaksasthdpanaya parapakah 
pratiksepa). The Pahcardtra school, however, is taken up for 
consideration for the purpose of clarifying that its teachings 
are not opposed to Vedanta as claimed by some critics. 

The following eight Adhikaranas of the second pada of 
the second adhydya are devoted for this purpose. 

1. Racana-nupapatty-adhikarana 

2. Mahad-dhirghadhikarana 

3. Samudayadhikarana 

4. Upalabdhy-adhikarana 

5. Sarvathanupapatty-adhikarana 

6. Ekasmin-asambhavadhikarana 

7. Pasupatyadhikarana 

8. Utpatty-asambhavadhikarana 

The scope of the critical examination is confined to show 
that the philosophical theories of these schools in general 
and, in particular, the views advanced by some of them 
regarding the process of cosmic creation are logically 
untenable and thereby establish that the Vedanta doctrine 
of Brahman as the cause of the universe is free from such 
inconsistencies. In some of the Adhikaranas' of the third and 
fourth pada, Badarayana also discusses the ontological 
status of the evolutes of prakrti such as viyat or ether and 
tejas or the element of fire to prove that Brahman is the 
cause of these evolutes. In this connection the process of 
the formation of the physical universe by Brahman is also 
explained. We shall consider all these matters as presented 
by Vedanta Desika in the Adhikarana sardvali. 

I. The Samkhya Theory of Cosmic Evolution 

This is discussed in the Racananupapatty-adhikarana. 
According to the Samkhyas, the mula-prakrti or the 
primordial cosmic matter is the cause of the universe. Prakrti 
is constituted of three gunas viz. sattva, rajas and tamas. It is 
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non-sentient in character ( acetana ), one, omnipresent 
(sarvagata) and constantly changing (s atata-vikriya). Prior 
to its evolution the three gunas remain in a state of 
equilibrium. When this equilibrium is disturbed, it evolves 
itself into various modifications in a particular order. The 
first evolute of prakrti is known as mahat and from mahat 
evolves ahamkara. The ahamkara is also characterized by 
the three gunas and accordingly it is of three kinds: sattvika, 
rajasa and tamasa. From sattvika ahamkara, in which the 
sattva element is predominant, the eleven sense organs 
including the manas are evolved. From the tamasa ahamkara, 
the five tanmatras or subtle elements evolve. From the 
tanmatras arise the five gross elements - akasa, vayu, tejas, 
jala and prthivi. Purusa which is distinct from prakrti, is 
sentient, eternal, all-pervasive and unchanging. Besides 
purusa and prakrti as the two fundamental ontological 
principles, the ancient Samkhyas do not admit Uvara or 
God as a separate Being. 1 

The origin of the universe is explained on th<j basis of 
the evolution of the unmanifest prakrti into manifest universe 
of its own accord. That is, when the equilibrium of the three 
gunas is disturbed, it evolves itself into twenty three evolutes 
including the five physical elements. The physical universe 
is caused by the combination of the five elements. 

Badarayana does not accept this theory of cosmic 
creation. His criticism is mainly directed to point out that 
the orderly process of evolution of the prakrti into the 
manifest universe cannot take place without the control 
and direction of a Sentient Being. The relevant sutra reads: 
Racana-nupattesca na anumanam pravrttesca 2 . It means: 
prakrti (which is established on the basis of inference) cannot 
be the cause of the universe because of the untenability 
(anupapatty) of cosmic creation (without it being guided by 
an intelligent Being) and also the need of an intelligent Being 
for the initiation of the evolutionary activity ( pravrttesca ). 
,The implication of the sutra is that prakrti being a non- 
sentient entity, cannot evolve itself into manifold universe 
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unless it is guided or controlled by an intelligent Being 
possessing the knowledge of the object. As Vedanta Desika 
explains, we have seen in our ordinary experience that 
objects such as a piece of cloth and pots are made by persons 
having knowledge of the objects such as a weaver or potter. 
In the case of mountains, oceans etc, these are regarded as 
creations of God on the authority of the Scriptural texts. It 
is therefore inconceivable how the non-sentient vrakrti can 

I • 

evolve itself into the manifold variegated universe without 
the guidance of an intelligent Being. 

The Samkhyas cite a few illustrations in defence of their 
theory. The green grass consumed by a cow is converted 
into milk. The milk becomes curds. The water particles of 
the ocean are formed into thick water-bearing clouds. The 
magnet is found to attract iron. In these cases there seems 
to be no role of an intelligent person. 

But this argument is not tenable, contends Vedanta 
Desika. In all these cases, there is the role of a sentient Being 
which causes such changes (tad akhilam cetana adhisthitam). 
This is proved by the Vedantins on the strength of the 
Scriptural texts or on the basis of inference by the Vaisesikas. 

The Samkhyas argue that the presence of the Purusa, 
the eternal sentient individual Self, with prakrti, can cause 
the evolution of prakrti into the universe. This is explained 
on the analogy of a blind and lame person. A blind person 
is enabled to move with the help of a lame person. In the 
same way, with the mere association or presence of the 
intelligent Purusa, the prakrti can evolve itself into the 
universe. Even this explanation is unsatisfactory. Purusa in 
the Samkhya system is present eternally and it is not possible 
to account for the initiation of the evolutionary process at a 
particular point of time on that basis. 

There are other inconsistencies in the Samkhya theory 
of cosmic creation. According to the Samkhyas, the prakrti 
comprising of the three gunas is the cause of the creation of 
the universe, when the equilibrium of the gunas is disturbed. 
Dissolution of the universe takes place when the same three 
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gunas remain in a state of equipoise. But prakrti comprising 
of the three gunas is vibhu or all-pervasive. What is vibhu all 
the time cannot admit itself the two different states of 
creation and dissolution ( tesam nityam vibhutve sama-visama 
dasadi kidrg vadeyuh 3 ). 

The Samkhyas also account for bondage and release on 
the basis of the superimposition of the prakrti on the Purusa 
(anyonyd-adhyasa) and total dissociation of purusa with 
prakrti respectively on the analogy of the white crystal and 
red flower placed close to it. The pure white crystal is 
mistaken to be red on account of the superimposition of 
the redness on the crystal and when the flower is taken 
away, the crystal remains in its pure form. In the same way, 
purusa who is eternally pure and free from bondage is 
supposed to be bound on account of its conjunction with 
mind or antahkarana which is a product of prakrti. When 
purusa is dissociated with antahkarana and all its functions, 
it becomes free. This is how bondage and liberation from 
bondage are accounted for. 

This is also an unsatisfactory theory, contends Vedanta 
Desika, because both the purusa and prakrti do not possess 
cetanatva or knowledge as a dhartna. Prakrti is non-sentient 
in character. Purusa, though it is regarded as sentient, is 
not admitted by the Samkhyas as the subject of knowledge. 
It is nirlepa or untouched by all mental qualities such as 
jhdna, desire, capacity to function ( prayatna ). How then such 
a purusa can become associated with bondage and also 
liberated from it. 

Further the Samkhyas state that the main function of 
prakrti is to cause bondage to the purusa in the form of 
experience of pleasure and pain and also bring liberation 
for it. 4 

If purusa, is nityamukta for the Samkhyas, how can it be 
subject to bondage and liberation from it? All these 
teachings, if subjected to logical analysis are found to be 
inconsistent. Hence the Samkhya theory of Pradhana as the 
cause of the universe, is not sound. 
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II. Vaisesika Theory of Cosmic Creation 


This is examined in the Mahad-dirgadhikarana. The 
Vaisesikas, unlike the Samkhyas admit Isvara but they 
ascribe the origin of the universe to the paramanus or the 
atoms which are eternal, partless, infinitesimal and 
suprasensuous reals. The four gross elements - earth, water. 


nre ana air oi wmcn the umverse is constituted are not 


derived from the prakrli but from such atoms. The process 
of origination of these physical elements takes place as 
follows. When two atoms, for example, of earth, come 
together, they form a binary compound known as dvyanuka. 
Like the primary atoms, it is infinitely small in size and is 
therefore supersensuous. Three such binaries, suitably 
adjusted produce a triad known as tryanuka, which is 
identified with the dust particle we notice in the sun-beam 
through the window. This is regarded as a visible entity. Its 
magnitude is finite and all other finite objects are made out 
of such triads. The large size of an object such as a mountain 
or the small size of an object such as a mustard seed is due 
to the combination of a number of tryanukas formed out of 
the primary atoms. The existence of the atoms is deduced 
from the known divisibility of perceivable material objects. 
According to the Vaisesikas the divisibility must terminate 
at some stage and cannot go on indefinitely. The terminal 
stage in the process of this division represents paramanus 
or the atoms which are the uncaused cause of all that is 


finite in the universe. 


Badarayana rejects this theory. The main £oint of 
criticism is directed towards the impossibility k of the 
combination of the paramanus. The relevant sutra reads: 
Mahad-dhirghavad-va hrsva parimandalabhyam 5 . The word 
hrsva means dvyanuka and parimandala means paramanus. 
Mahad-dhlrgha implies tryanuka. The general meaning of 
the sutra is that the theory of the origination of the universe 
from the atoms is unsound in the same way as the formation 
of the dvyanukas out of the paramanus. By way of elucida¬ 
tion, Vedanta Desika points out that the very formation of 
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the dvyanukas by the combination of two primary atoms is 
inconceivable. Since the atoms are partless ( niravaya ), the 
question is asked: When two paramanus come together, do 
they combine as a whole or only in parts? If they combine 
as a whole, there would be complete interpenetration. That 
is, one submerges in the other and consequently the 
dvyanukas formed out of it is not of bigger magnitude. How 
then could such dvyanukas produce the things bigger than 
themselves? If on the contrary, the atoms combine in parts, 
then the atoms should be admitted to be as possessing parts 
or sides as in the case of physical objects. We speak of two 
physical objects coming together only in respect of a side. 
But such a possibility is ruled out in respect of the atoms 
which according to the VaiSesikas do not possess any part 
or spatial property. Thus, if the combination of two 
paramanus cannot be explained satisfactorily, the theory of 
paramanus as the material cause of the universe cannot be 
established. 

The theory of VaiSesikas also suffers from another serious 
defect. How does the original combination or conjunction 
of two primary atoms take place? It needs some principle 
which causes the movement of the atoms to come together. 
For this purpose, the VaiSesikas posit the adrsta or the unseen 
force. Where does it abide and how does it operate? If it 
abides in the individual soul, it cannot cause motion in the 
atoms which are outside it. If this be possible, then dtman 
being nitya should always cause the creation. If on the other 
hand, it abides in the atoms, then the adrsta being non- 
sentient cannot have the capacity of bringing about the 
combination of the atoms. Besides, adrsta caused by the 
deeds of the souls cannot exist in the atoms. 

It may be possible to explain the operation of adrsta by 
conceiving Isvara as instrumental in bringing together the 
atoms. That is, Isvara, through His samkalpa (will) can cause 
the combination of atoms as dvyanukas and tryanukas and 
through them the formation of the universe. But the theory 
of Isvara which is formulated on the basis of anumana or 
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inference, is defective as stated in the Sdstra-yonitvadhikarana. 
If ttvara is admitted as the Supreme Being endowed with 
omniscience and omnipotence, on the authority of the 
Upanisads, as the Vedantins do, then it would be possible 
to account for the creation of the universe through His 
samkalpa. But such a view is not acceptable to the Vaisesikas 
and hence the theory of paramdtius as the cause of the 
universe is unsound ( asamanjasa ). 

III. Buddhist Theories of Cosmic Origin 

There are four schools of Buddhism viz. Vaibhasika, Saut- 
rantika, Yogacara and Madhyamika. The Vaibhasikas and 
the Sautrantikas trace the origin of the universe to the 
paramdtius which are regarded as momentary in character 
(ksanika). The Yogacaras and the Madhyamikas offer 
different views regarding the nature of physical phenomena. 
All these theories stand opposed to the Vedanta doctrine 
of Brahman and universe and hence they are taken up by 
Badarayana for critical examination. The following three 
adhikaranas are exclusively devoted to the consideration of 
this matter. 

1) Samudayadhikarana which discusses the theories 
of Vaibhasikas and Sautrantikas. 

2) Upalabdhy-adhikarana dealing with Yogacara 
theory. 

3) Sarvatha-anupapatty adhikarana which examines 
the Madhyamika theory. 

a) Vaibhasika Theory 

The origin of the universe which is traced to the paramdtius 
is explained as follows. The four physical elements viz. 
prthivi or earth, ap or water, vdyu or air and tejas or fire 
which are evident to perceptual experience are regarded 
as constituted of atoms. Each element possesses certain 
qualities. The atoms of earth possess qualities of colour, taste, 
touch and smell. The atoms of water contain qualities of 
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colour, taste and touch. The atoms of tejas possess the 
qualities of colour and touch while the atoms of vdyu contain 
the quality of touch only. When these atoms combine 
together, they become the aggregates of four physical 
elements ( bhuta ). The physical bodies, the sense organs 
(indriyas) and the objects of the external world are formed 
by the combination of the aggregates of four physical 
elements. The Vaibhasikas do not admit atman or soul as a 
separate entity. The mind called citta and the series of mental 
ideas serve the purpose of the self through which the 
knowledge of the external objects arise. All things, both the 
external objects and the internal ideas are momentary 
(ksanika) in character. 

Badarayana rejects this theory as most unsound. If all 
things exist only for a moment, the very formation of the 
universe cannot take place out of the aggregates of 
paramanus and the aggregates of physical and mental atoms 
of the bodies and other objects . 6 paramanus, according to 
the Vaibhasikas originate in the first moment and the same 
in the next moment combine themselves into an aggregate 
and in the third moment these become the physical elements 
such as prthivi out of which the formation of the universe 
takes place. If the paramanu perishes in the very next 
moment soon after it comes into existence how then can it 
cause the prthivi etc out of which the bodies arise? If 
paramanus are momentary in nature, physical elements 
constituted of the paramanus and the formation of the 
universe out of such elements is inconceivable. Even the 
cognition of the external objects by the citta or mind through 
sense contacts cannot also be explained if the objects and 
the buddhi do not have a permanent existence. 

b) Sautrantika Theory 

The Sautrantikas also offer a similar kind of explanation 
regarding the formation of the universe. The criticisms 
leveled against the Vaibhasika regarding the formation of 
the universe also apply to the Sautrantikas. 
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They also maintain that the external object is not directly 
perceived but it is to be inferred on the basis of the cognition 
of the objects that takes place. The justification for such a 
view is that objects, being momentary cannot be present at 
the time they are seen. If they were present, they would 
persist for at least two moments. That is, when they served 
as the cause of perception and when they were actually 
perceived. If things have only momentary existence, then it 
is only a past thing that can be perceived. So what is present 
externally when perception takes place is only the successor 
in the object series of the member that served as its cause. 
The previous member leaves its impressierren thepercipient 
mind before it disappears and it is from impression ( akara ) 
that we infer the prior existence of the corresponding object. 

This theory is subjected to severe criticism by Vedanta 
Desika in the Tattva-mukta-kalapa. All the arguments 
advanced by the Sautrantika Buddhists are examined in 
detail and refuted. The main point of criticism is that it is 
impossible for an object to transfer its image or impression 
to jnana. The Sautrantika adopts the analogy of the reflection 
of the face in the mirror in support of its theory. Though 
we do not see our face, it is perceived when it is reflected in 
a mirror. This is what is meant by akara-samarpana or 
transference of the image. Such an explanation does not 
hold good in respect of knowledge and object. Jnana by its 
nature is devoid of any form ( nirdkara ). How could there be 
a reflection of it 7 ! In the case of the mirror, reflection is 
possible in the glass because it is tainted with mercury. There 
is no such conditioning factor ( upadhi ) in respect of jnana. 
Besides, jnana as well as the object, according to the 
Soutrantika are momentary. By the time the object transfers 
its image to jnana, the former would have changed. The 
object to be reflected and the recipient of the reflection are 
not of the same temporal order and hence the reflection of 
the objects is not possible. 

It may be possible to explain the transference of the 
quality of one entity to the other by way of proximity as in 
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the example of white crystal placed next to the red flower. 
But this explanation would not hold in respect of knowledge 
and the object since there is no common feature between 
the two (dvayamapi ekdkdroparaktam na). Only two entities 
having physical form could be juxtaposed but for the 
Sautrantikas both are formless {vyamse naivdbhimukhyam). 
Besides, all objects are momentary and at the time 
knowledge arises, the particular momentary object ceases 
to exist. Hence the akara of the object cannot be passed on 
to knowledge. 

c) The Theory of Yogacara 

Unlike the Vaibhasika and Sautrantika, this school of 
Buddhism denies even the existence of the external objects. 
According to it, knowledge which is described as vijnana is 
the sole reality and its content is false. There is neither subject 
nor object but only a succession of ideas. The specific form 
which cognition at any particular instant assumes is 
determined not by an outside object presented to it as the 
realists believe but by the latent impression ( vdsand ) left 
behind by past experience which in turn goes back to 
another impression, that again to another experience and 
so on, indefinitely in a beginningless series. Only these ideas 
{vijnana) are real and the external objects have no reality of 
their own. The latter are just projections of the internal 
(mental) ideas. Hence they are called vijndnavadin, since 
apart from the series of mental ideas, nothing really exists. 
As this doctrine denies the very existence of the external 
world and also the process of knowing the external objects, 
it is subjected to a critical examination in a separate 
adhikarana named as Upalabdhy-adhikarana. The criticism 
is confined to two important points. First, it is not possible 
to deny the existence of external objects because our 
experience reveals that knowledge is always related to a 
subject and also to an object {na abhdva upalabdheh 8 ). 
Secondly, the external objects experienced by us are not 
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similar to the dream objects, that is, the objects experienced 
in the dream state (vaidharmyacca na svapnadivat 9 ). 

In the Tattva-mukta-kalapa Vedanta Desika presents a 
more detailed criticism against the theory of Yogacara after 
examining all the possible arguments advanced by them. 
We shall take note of the important points of the criticism. 

The main point of criticism is that knowledge which 
manifests as 'I know' is an internal phenomenon, whereas 
the object which manifests as 'This is an external entity', 
and the two which are distinct, can never be one and the 
same. That is 'knowing' and 'being' can never be identical 
as claimed by the Yogacara. 

Against this, the following argument is put forward by 
Yogacara. There is-an invariable association between 
knowledge and its content (sahopalambha niyama). Thought 
and objects always appear together and neither can appear 
without the other. It is not therefore correct to assume that 
they are distinct and they may well be regarded as different 
phases of one and the same factor. 

Vedanta De£ika refutes this argument. The fact that 
knowledge and object are found together does not establish 
that knowledge and object are one and the same. There is 
invariable concomitance or association between smoke and 
fire but nevertheless it does not follow that they are the 
same. In fact the very concept of 'invariable association' is 
meaningful only when two separate entities exist ( sahamdti- 
niyamadyanyathaiva atra siddharti 10 ). 

Another argument is advanced by the Yogacara based 
on the analogy of the dream where experience takes place 
without corresponding objects. That is, in dream we 
experience the objects but the objects experienced do not 
actually exist. In the same way, though our ordinary 
experience may refer to external objects, the latter do not 
really exist. This is rejected on the ground that there is a 
difference between the dream objects and the objects seen 
in the waking state. Thus it is stated in the sutra: 
vaidharmyacca na svapnadivat 11 . According to the ViSistad- 
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vaitin, even the dream objects are real for the duration of 
the dream since these are the creations of Uvara as stated 
in the Upanisads. If these are still regarded as non-real it is 
because these are sublated in the waking experience. But 
nevertheless, they exist as long as one is dreaming as 
otherwise there cannot be any experience of it. But the 
objects of the waking state are not sublated. They do exist 
all the time as long as they last and as such they are real. 

Vedanta Desika further observes that knowledge which 
arises only in relation to objects cannot be devoid of content. 
In the case of perceptual knowledge, perception takes place 
only when there is sense contact with the objects that exist. 
Smrti or memory also occurs with regard to an object or 
event already experienced. Even illusory cognition 
presupposes previous experience of an object. Taking the 
instance of illusion of shell-silver, if shell did not exist, it 
could not have been mistaken for silver. Thus all our 
knowledge depends on the existence of objects. The 
admission of the reality of external objects is therefore 
absolutely essential for the functioning of knowledge. If 
knowledge has no relation to any object other than itself, it 
ceases to be knowledge. 

Further, it is a matter of common experience that 
knowledge is variegated and this diversity is possible 
because of the differences in their contents. If existence of 
objects is denied, the diversity of knowledge cannot be 
explained. 

The Vijnanavadin tries to explain the diversity of 
experience on the basis of the variegated vdsands, which 
are in the form of a continuous series like the flowing river 
from a beginningless time. Vijndna is also a series of 
momentary mental processes, and the vdsands which are 
associated with them influence vijndna and thereby cause 
the diversity of experience. 

Such an explanation does not hold good, contends 
Vedanta Degika. Vasana for a Buddhist is ksanika. That is, 
it changes every moment. In the series of cognitions, when 
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the earlier cognition ceases to exist, the vasana associated 
with it is also erased and hence it cannot influence the next 
momentary cognition. If the series of cognitions is admitted 
as one continuous cognition, it may be possible to account 
for the continuation of the vasana and its influence on the 
cognition. Alternatively reality of external objects is to be 
admitted to account for diversity of experience. Neither is 
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is therefore untenable. 


d) Madhyamika Theory 

The Madhyamika Buddhists advance an absolutely different 
view regarding the nature of the objects of the external 
world. According to them the objects of the external world 
do not have real existence. No entity in the universe is of 
the nature of sat or existent. If something is sat, it should 
not be sublated and should always exist everywhere in the 
same form. It cannot be otherwise, since any change in its 
svarupa is not possible. Nothing in the universe is of the 
form of asat. What is asat should not appear to cognition. 
But it is not so, because at sometime or some place or in 
some manner it appears to cognition. It cannot be both sat 
and asat because of the defects pointed out in respect of 
first two alternatives. Besides, it involves self-contradiction. 
Nor could it be said that it is devoid of sat and asat because 
of the same objection stated with regard to the third 
alternative. These are the four possible modes of predication, 
and tattva or what is considered to be a real entity cannot 
be characterized by any of these predications, taken either 
singly or taken in combination. That is tattva is neither real 
nor unreal nor real-unreal nor different from both real and 
unreal but different from all the four alternatives. Thus they 
describe tattva as' catuskoti vinirmuktam ' 12 . That is, it is sunya 
in the words of Madhyamika or absolutely indeterminable. 
If this be the nature of the tattva, then the universe and the 
objects do not exist as such. 

Badarayana rejects this doctrine. The adhikarana named 
as Saroathd-nupapatty-adhikarana is devoted to this matter. 
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The relevant sutra reads: sarvatha-anupapattesca 13 . It means 
- "The doctrine of Madhyamika, that everything in this 
universe is indeterminable ( sarvasunya ) is totally untenable". 
The implication of this, as explained by Vedanta Desika is 
that it is purely a speculative theory without having any 
support of the pramanas (amanatah svesta vdda). He raises 
two alternatives. Is this theory established on the basis of 
admission of the generally accepted pramanas ? Or is it 
proved without any pramanas. If pramanas are accepted, 
the Madhyamika cannot prove such a theory. If it is not 
accepted, then the theory stands defeated and the theory 
of his opponent would stand justified ( tat-prahane 
paramatam aksobhyam). That is, if the theory of sarvasunyatva 
is rejected, the reality of the universe accepted by the 
opponent becomes established. 

The Madhyamika attempts to prove his theory on the 
basis of the admission of the concept of samvrti, an illusory 
principle which makes what is non-existent as existent. 
Even the postulation of such a concept would not help to 
prove that everything is iunya (asat samvrtih na 
arthasiddhyai). 

Vedanta Desika points out that it is impossible to 
conceive tattva as absolutely indeterminable (sunya). The 
words sunya (void) and tuccha (non-existent) which appear 
to mean total negation ( sarvasunya ) do not imply absolute 
non-existence. Negation necessarily presupposes its counter 
correlate. It does not deny total non-existence at any time 
or at any place. When we say that an object does not exist, 
it only means that it exists at some other place or at some 
other time, but not that it is absolutely non-existent like the 
sky-flower. Absolute non-existence (sarvathd-sunyatva) is 
not logically tenable. What does not exist here and now 
does exist elsewhere and some other time. It is not therefore 
correct to deny the reality of external objects and also the 
jitdna, jnata etc on the basis of sunya-vada (nirupddhika 
nisedhah adrtdt na kalpyah 14 ). 
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One other argument is advanced by the Madhyamika 
in support of his theory. An object such as a pot, does not 
exist prior to its production. Nor does it exist after it is 
destroyed. What does not exist, either prior to its production 
or after it is destroyed, ceases to exist. It does not also exist 
during the middle period like the sky-flower (gagana 
kusumavat syanna madhye). This argument is untenable, 
contends Vedanta Desika. The very fact that the pot is 
perceived to exist at present, does not prove its non¬ 
existence. 

An objection is also raised on the basis of the causal 
relation between the cause and effect. Is the effect produced 
from the cause that undergoes modification ( vikdra) or from 
one which does not (avikrtih)?. If it be the former, then it is 
asked whether or not this modification is produced by some 
other modification. If this question is pursued, we are 
condemned to an infinite regress. If it be the latter, then the 
effect would abide all the time the cause continues. 

This is an irrelevant objection, contends Vedanta De£ika. 
It is well known that the effect is caused by the association 
of the requisite accessories with the causal substance 
(i samagryd kdrya siddheh). The lump of clay undergoes 
modification into a pot when only the accessories such as 
the potter, the wheel and stick are operative. There is 
therefore no room for the fallacy of infinite regress in respect 
of kdrana. 

In the absence of the admission of the valid pramanas, it 
is not possible to prove the theory of the Madhyamikas viz. 
everything is sunya. If on the basis of the concept of samvrti, 
an illusory principle postulated by the Madhyamika, all 
their theories, though not valid, appear to be valid, then on 
the basis of the same explanation, it is possible to assert 
that even the stand adopted by the opponent and also the 
criticisms offered by them are all valid. Thus, by resorting 
to the concept of samvrti, which corresponds to the Advaita 
concept of mdyd, the cosmic principle of illusion, it is not 
possible to establish the theory of sarva-sunyatva. 
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Incidentally Vedanta Desika briefly enumerates the 
various theories of error and truth. These are: Anyathdkhydti 
of Naiyayikas or the theory of mis-apprehension of shell 
for silver, akhyati of Mimamsakas or the theory of non¬ 
discrimination between shell and silver, visayarahita-dhih 
of some Buddhists or the erroneous knowledge without a 
content, the theory of cognition of something without an 
objective basis ( anadhisthdna dhih), held by some Buddhists, 
bahydrthakarayogah - the transference of the akara of the 
external object on the internal cognition (view of 
Sautrantikas), error as different from sat and asat (sadasat 
itara dhih) held by Advaitin, contentless cognition ( sutiya- 
dhih) of Madhyamikas, dtmadhih or the cognition itself 
projecting in a different form held by Yogacara. These 
theories advanced by other schools are wrong. The sound 
and correct theQry is that all that is perceptually seen is 
real including the vision of silver in shell (yathdrthakhydti) 
as this is in conformity with the Scriptural teaching and 
the pahcikarana theory. But in a few exceptional cases where 
pahcikarana is not applicable, it is satkhyati combined with 
akhyati 15 

iv) Jaina Theory of universe 

The Jainas also trace the origin of the universe to the 
paramdnus and they do not accept Isvara as the cause of the 
universe. Badarayana therefore takes it up for critical 
examination as it is opposed to the Vedanta doctrine. This 
subject is considered in a separate adhikarana named 
Ekasmin-asambhavddhikarana. The main criticism is directed 
to prove the logical untenability of the central theory of 
sapta-bhangi or the seven-fold description of the nature of 
all the entities in the universe developed by the Jainas. 

According to the Jainas the universe comprises of fivas 
and ajivas but there is no Isvara. They admit six categories 
(dravyas ) viz. jiva, dharma, adharma, pudgala, kdla and dkdsa. 
The term pudgala refers to the substance possessing the 
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qualities of rupa, rasa, gandha and sparsa. It is of two types, 
one in the form of paramanus and the other in the form of 
the conglomerations of paramanus. These are air, water, fire, 
earth and all kinds of material bodies. 16 The universe is 
formed out of such conglomeration of paramanus. 

Regarding the nature of the objects in the universe, it is 
not of one uniform character but manifold ( anekdnta ). When 
we look at a thing from different view points, we arrive at 
different conclusions. Thus, a jug is a dravya in the sense 
that it is of the nature of collection of atoms but it is not a 
dravya like another substance like dkdsa. It is a dravya in 
one sense and not a dravya in another sense. In the same 
way, an object looked at from different standpoints could 
be described as different in character. By adopting such a 
theory it is concluded that objects are different as well as 
non-different. 

Jainas seek to justify the possibility of different views 
regarding the nature of an entity from different standpoints 
on the basis of the syadvada, also named as saptabhafigi or 
the seven-fold formula. The word' syad' means maybe. The 
reality, in their opinion is extremely indeterminate in its 
nature and it is not possible to make any affirmation which 
is universally and absolutely valid. They conceive of seven 
possible alternatives in describing the nature of an entity as 
follows. 

1. Maybe, is {syad asti ) 

2. Maybe, is not {sydd-ndsti) 

3. Maybe, is and is not {syad asti ca ndsti ca) 

4. Maybe, is inexpressible {syad avyaktavyam) 

5. Maybe is and is inexpressible {syad asti ca 
avyaktavyam) 

6. Maybe is not and is inexpressible {syad ndsti ca 
avyaktavyam) 

7. Maybe is, and is not and is inexpressible, {syad 
asti ca ndsti ca avyaktavyam) 

The Jainas apply the seven-fold formula even to the 
substance and the qualities which are called paryayas or 
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modes. The parydyas are modifications taking place in the 
substance and are accidental in character. Since both 
features - substance and modes are admitted in respect of 
the same identical object and at the same time, it is possible 
to speak of coexistence of permanence and change or unity 
and difference at the same time and in respect of the same 
object. Judged as an enduring entity, substance is 
permanent ( nitya ) and non-different ( abhinna ) and the same 
with reference to the various modifications it constantly 
undergoes is non-permanent and different ( bhinna ). 

This theory is rejected by Badarayana on the ground 
that it is impossible to speak of different characteristics in 
respect of the same one entity at the same time. The relevant 
sutra reads: 'naikasminn-asambhavdt' 17 . It means, as 
explained by Ramanuja, that it is impossible that the 
contradictory characteristics such as existence and non¬ 
existence are applicable at the same time to one substance. 
Vedanta Desika points out that it is a theory riddled with 
self-contradiction ( vydghdta) since two mutually opposed 
characteristics cannot be affirmed in respect of one and the 
same entity at the same time. Sattva means existence or 
being and asattva means non-existence or non-being. These 
two are mutually opposed and cannot be affirmed of the 
same object. It maybe possible to regard an object as being 
as well as non-being with reference to the limiting 
conditions ( upadhis ) such as change of place or change of 
time or change of form. For example a pot exists at the 
present time but it does not exist at a later time. Pot exists 
in a particular place but it does not exist in another place. 
It exists as pot but it does not exist as another object. The 
asattva or non-existence can be attributed to an object on 
the basis of upddhi and this is regarded as sopddhika upddhi, 
which is logically conceivable. But the affirmation of non¬ 
existence in respect of an object without any reference to 
upddhi (tiirupadhika asatvam) to the same one object and at 
the same time, as Jainas do on the basis of saptabhahgi theory 
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advanced by them, is logically untenable. This is the point 
of criticism leveled by Vedanta Desika against the jaina 
theory (na ca nirupddhikah kvdpy asatvadiyogah n ). 

Some of the philosophical doctrines of the jainas also 
suffer from serious defects. 

1) The jlva is of the size of the body . 

2) The jiva in the state of mukti is vibhu though it is 
associated with a body. 

3) Mukti is continuous upward movement. 

4) Dharma and adharma are pervasive like akdsa. 

5) The earth is always moving downward. 

All these theories are opposed to the Upanisadic 
teachings and are also logically untenable. 

v) The Theory of Pasupata 

The Pasupatas, the followers of the ancient 6aivite religious 
sect, account for the origin of the universe through the 
media of prakrti presided over by Isvara {Isvara adhisthita 
prakrti). Though Isvara is admitted on the basis of inference 
as an instrumental cause (nimitta kdrana) of the universe, it 
does not, unlike the Sesvara Samkhyas accept the 
Upanisadic teachings as a source of authority for proving 
the existence of Isvara. Besides in matters of religious mode 
of life and practices {deara) it follows its own customs which 
are almost opposed to the accepted Vedic practices 1 ’. Hence 
Badarayana deals with the Pasupata theory separately and 
refutes it after a critical examination. This subject is covered 
in the adhikarana named Pasupatyadhikarana. 

The relevant siitra states: patyuh asdmanjasyat 20 . Its 
general meaning, as explained by Ramanuja, is that the 
theory of Pasupati (which is the name for Rudra), is not 
acceptable to the Vedantins since it is full of inconsistency 
and also opposed to the Vedic teachings. In his commentary 
on the siitra, Ramanuja mentions briefly the various 
customs observed by the Pasupatas for the purpose of 
attainment of higher spiritual goal and shows how these 
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are opposed to the Vedic teachings on tattva and updsand 
(Veda viruddha tattvopasana). As regards the philosophical 
doctrines which are more important than the religious 
customs, it is pointed out that the postulation of Isvara for 
the purpose of accounting for the evolution of the prakrti 
into the manifest universe suffers from serious defect. Isvara 
is admitted on the basis of inference as the nimitta kdrana. 
That is, Isvara, the Ruler of the prakrti, causes the evolution 
of the universe. If Isvara is the nimitta kdrana similar to the 
production of the pot by the potter. He should also possess 
a body for creating the universe through the media of prakrti. 
If body is admitted, then he would be subject to the putiya 
and papa similar to the jwdtman who, with a body, 
experiences pleasure and pain. If Uvara is without a body. 
He cannot function as the instrumental cause by presiding 
over prakrti. Hence the very theory of cosmic creation by 
PaSupati as a presiding Deity over prakrti is defective. 

vi) The Theory of Pancaratra 

Along with the refutation of the rival schools of thought, 
which are opposed to Vedanta, the theory of the Pancaratra 
school also comes up for consideration. Though this is 
considered to be in conformity with the Vedanta, yet its 
examination is justified for the main purpose of removing 
the doubt about its validity (prdmdnya). As indicated in the 
Veddnta-sutra, there is a view expressed in the Pancaratra 
literature that the jiva is brought into existence (utpatti) and 
such a theory is naturally opposed to the Upanisadic texts 
which declare that jiva is nitya or eternal. It therefore gives 
room for the doubt whether or not Pancaratra is 
authoritative. Badarayana therefore seeks to clarify this 
point and affirm that Pancaratra, unlike Pa&upata and other 
rival schools of thought, is not opposed to the Vedanta. 
This matter is considered in a separate adhikarana named 
Utpatty-asambhavddhikarana. 

The main objection which is raised against Pancaratra is 
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that we come across a stray statement in the Pancaratra 
Samhita which appears to speak of the origin ( utpatti ) of 
jiva. Thus states the Parama-samhitd: paramakdrandt 
parabrahma-bhutat vdsudevat samkarsano nama jivo jayate, 
samkarsandt pradyumna-samjndm mano jayate, tasmat 
aniruddha samjho aharhkdro jayate. It means: "From 
Vasudeva who is the Supreme Brahman and the primary 
cause, originates the individual soul called Sariikarsana. 
From Samkarsana the internal organ called Pradyumna and 
from Pradyumna, the principle of ahamkdra called 
Aniruddha is bom". 

Prima facie, this statement conveys the idea that jiva 
originates from Brahman. But according to the Upanisads, 
the jiva is nitya or eternal and it has neither an origin nor 
end 21 . Hence Pancaratra cannot be authoritative 
(j pdhcaratram na pramanam). 

Badarayana refutes this objection. The concerned 
statement of the Pancaratra Samhita does not speak of the 
origin of the jiva. On the contrary, it implies, as explained 
by Ramanuja that Vasudeva, Sariikarsana, Pradyumna and 
Aniruddha referred to in the statement are manifestations 
{vyuhas) of Parabrahma for the purpose of meditation by 
the devotees seeking to attain Brahman. Sariikarsana is not 
the name for jiva. Nor is Pradyumna manas. In the same 
way, Aniruddha cannot be ahamkdra. The association of 
jiva with Sariikarsana, manas with Pradyumna and 
ahamkara with Aniruddha convey the idea that these three 
forms of Vasudeva are the presiding deities of these 
principles respectively. The term jayate does not literally 
mean "originates" but on the other hand it implies 
prddurbhdva or manifestation in the form of vyuha avatdra 
out of the samkalpa of Vasudeva. 

Further, the very Pancaratra Samhita denies the origin 
of jiva. Thus it states that jiva is anddi and also ananta or 
without end (jivo anddi anantah kathita iti tad-utpatti pakso 
na histah 22 ). All these points are fully explained by 
Ramanuja by adequate references to the Pancaratra 
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treatises. Hence it is wrong to assume that Pancaratra is 
opposed to the Upanisads. In fact, Vyasa, the author of 
Mahabharata extols Pancaratra treatises as the most 
authoritative texts for knowing the ways and means of 
attainment of the Supreme Goal 23 

VII. The Ontological Status of the Evolutes of Prakrti 

In the preceding sections the theories of the rival schools of 
thought regarding cosmic creation were critically examined 
in order to prove the soundness of the Vedanta doctrine of 
Brahman as the cause of the universe consisting of both the 
sentient souls ( cit ) and non-sentient entities (acit). A few 
objections are raised against this view on the assumption 
that some of the evolutes such as viyat or ether, vayu or air 
and indriyas or sense organs are nitya or eternal and as 
such Brahman cannot be the cause of them. Badarayana 
takes up this subject for consideration in the Viyad- 
adhikarana, Tejodhikarana and the Pranotpatty-adhikarana 
included in the second adhydya. In this connection, he also 
explains the process of the formation of the physical 
universe by Brahman. As these matters are related to the 
theory of Brahman as the creator of the universe we shall 
examine them in this chapter. 

Regarding viyat which is termed in Vedanta as dkdsa or 
ether, the Vaisesikas maintain the view that it is nitya or 
eternal and hence it cannot be regarded as kdrya or an entity 
brought into existence by Brahman. The main argument in 
support of this view is that dkdsa is niravaya dravya, that is, 
an entity without any parts and hence it cannot be 
regarded as a product caused by something else. In other 
words it is nitya. If it were nitya, how can it be claimed that 
Brahman is the cause of it? 

As regards the Upanisadic statements ‘dtmanah dkdsa 
sambhutah' which speaks of the dkdsa as being caused by 
Atman (Brahman) the Vaisesikas argue that such 
statements are to be understood in a secondary sense 
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(gauna ) on the basis of the same explanation as offered in 
respect of the origin of jiva in the Pancaratra literature. 

Badarayana refutes this argument. He categorically states 
that akasa is caused by Brahman. The sutra says 'asti tu' "It 
(akasa ) has an origin". The basis of this categorical 
affirmation is that several Scriptural texts clearly mention 

that akasa is caused hvRrahman As against strnncr scriptural 

... .. j --o-o-r- 

evidence, inferential argument stands sublated. 

It may be argued that the Chandogya passage describing 
the process of evolution, mentions at first that sat (Brahman) 
created tejas (tat tejo asrjata ), but it does not refer to the 
causation of akasa, In another text of Brhadaranyaka, it is 
stated that both vayu (air) and antariksa (ether) are eternal 
(amrta). Hence it is appropriate to adopt a secondary 
meaning for the word 'utpatti' (sambhuta ) mentioned in 
respect of akasa. 

This argument is unsound, contends Badarayana for the 
obvious reason that the very Chandogya Upanisad points 
out that the entire universe which covers all the elements 
including akasa, is ensouled by Brahman (aitadatmyam idam 
sarvam). Besides, the general statement 'By the knowledge 
of the one, all other things become known' cannot be 
justified if akasa were not a product of Brahman. 

The mention of the creation of tejas as the first element 
by Brahman in the Taittiriya Upanisad does not rule out 
the origination of akasa, as stated in many other texts. The 
description of vayu and antariksa as amrta is to be understood 
in the sense that they exist for a long duration (cirakala 
vartitva). Hence there is no justification to regard viyat as 
eternal ( nitya ). 

As Vedanta Desika points out, the inferential argument 
adopted by Vaisesikas on the basis of the premise 'niravaya 
dravya' is fallacious. Dravya or substance is that which exists 
and is known by pramanas. According to the satkdryavada, 
both the cause and effect are dravyas, since effect is only a 
modified state of the causal substance. What is called' kdrya ' 
or effect such as a pot is not a new product as Vaisesikas 
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believe. It is the same causal substance viz. clay which has 
assumed the modified form as pot. If all the five elements 
are accepted as evolutes of prakrti as evidenced by the 
Scriptural texts speaking of the process of evolution, only 
dkasa cannot be nitya for the mere reason that it is a niravaya 
dravya. The illustrations cited by the Chandogya Upanisad 
such as clay and its products fully support the satkdryavada 
according to which effects are the modifications of the 
causal substance. 

On the basis of the explanations offered in respect of 
dkasa, the view that vdyu is eternal (nitya) is rejected. Vdyu 
too is a kdrya or product brought into existence by Brahman. 
If it were not an entity caused by Brahman, then the 
knowledge of Brahman would not lead to the knowledge 
of all that is created by it as stated in the Chandogya 
Upanisad. 

Another issue is raised with regard to the causation of 
the evolutes by Brahman. According to the Upanisadic 
passages dealing with the order of evolution. It is stated 
that agni or fire is caused by vdyu (vayoh agnih), ap or water 
is caused by agni (agneh apah), prthivi is caused by ap 
(i adbhyah prthivi ) etc.. Accordingly the cause of each element 
is the preceding one. It cannot therefore be said that 
Brahman is the cause of all such evolutes. 

Badarayana does not accept this view. In the 
Tejodhikarana, which deals with this issue, the implication 
of these Upanisadic statements is explained. The text 'vayoh 
agnih’ does not mean that vdyu causes agni. On the other 
hand it implies that Paramatman as the Antarydmin of vdyu 
creates agni. This meaning is evident from other texts which 
state that 'tejo aiksata’ or fire willed to create and 'td apa 
aiksata' or water willed to create. Since the capacity to will 
(i iksana) cannot be attributed to a non-sentient entity, it 
follows that all such statements are to be interpreted in the 
sense that Brahman as inherent in those respective elements 
causes the creation of the subsequent evolute. In a more 
specific way, the Mundaka mentions in one sweeping 
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statement that all these things viz. prana, manas, indriyas, 
kham (ether), vdyu, ap, jyotis and prthivi originate from 
Brahman 24 . In this text, though the order of creation of the 
evolutes is not mentioned, it states that Brahman is the cause 
of all things. This point is to be taken note of wherever the 
order of evolution is mentioned. That is, the immediate 


preceding evulute as inherently related to Paramatman as 


ils Anlarydmin is the cause of the succeeding evolute. It is 


therefore relevant to regard Brahman as the cause of all 


the evolutes. 


Regarding the ontological status of indriyas (sense 
organs), the question is raised whether the indriyas 
designated as pranas in the Upanisad, are created by 
Brahman. This doubt arises because the Scriptural text says 
that pranas equated with rsis existed prior to the creation 
of the universe. Thus states the Satapatha Brdhmana: Asadvd 
idam agra dsit tadahuh, kirn tadasit iti, rsayo va va te agre 
asan, tadahuh ke te rsayah, prana va va rsayah" 25 - "In the 
beginning (prior to creation) all this was non-being (asat). 
What was that they say? Those rsis were indeed that non- 
being, thus they say. And who were those rsis? The pranas 
indeed were those rsis." 


On the basis of this authority, it is contended that pranas 
denoted by the term rsayah in plural, are not created since 
they are regarded to have existed even prior to creation. 

This matter is discussed in a separate adhikarana of the 
fourth pdda named Pranotpatty-adhikarana. Badarayana 
straightaway rejects this view on the strength of the 
Upanisadic texts which clearly state that prior to the 
creation only Brahman existed. Thus states the Chandogya: 
sadeva saumya idam agra dsit. The Aitareya Upanisad also 
says: dtmd va idam eka agra dsit. Besides, the Mundaka 
Upanisad states that from Brahman originate prana, manas 
and all indriyas (etasmdt jdyate prdno manah sarvendriyani 
ca). There is no mention as in the case otjivatman that pranas 
(indriyas) are nitya. The term prana named as rsayah which 
is stated to have existed prior to creation in the Satapatha 
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or it is only a modification of the gross element of vayu 
('vdyukriyd ). On the strength of the Scriptural text, 
Badarayana points out that prana is not mere vayu present 
in the body ( na dehantar-vayumatra). The Upanisadic text 
clearly says: From this arises prana, manas, all indriyas, ether, 
vayu etc . 27 As prana and vayu are mentioned separately in 
the same text, the two are not identical. Nor is it a function 
(kriud) of vayu because it is mentioned along with dr (ivyas. 
Thus says Badarayana: na vayukriye prthag upadcsdt 28 . It is 
not even an independent tattva (tattvantara ) similar to tejas 
because in the enumeration of the twenty four tattvas, prana 
does not figure. It is therefore assumed that vayu itself 
assumes different modifications and prana-vayu is one such 
modified form of vayu. The same prana-vayu assumes 
different names such as prana, apana, samdna, vyana, uddna. 
Even this prana-vayu is monadic in character ( anusca ) since 
it is stated in the Upanisad that it also moves along with 
the jlva when it exits from the body after death. Thus says 
the Upanisad: tarn utkrdmantam prano anutkramati 29 . 

Incidentally Badarayana clarifies that prana or vital 
breath which is often designated as indriya, is not, strictly 
speaking, an indriya or sense organ as in the case of the ten 
sense organs and the mind for the reason that the Upanisad 
mentions prana as distinct from the eleven sense organs. 
Thus says the Upanisad: etasmdt jayate prano manah 
sarvendriydni ca. In describing the exit of the jiva from the 
body after death, the Upanisad mentions separately that 
prana moves along with the jiva and that other indriyas 
follow prana {pranam anutkramantam sarve prana 
anutkrdmanti). Besides, during the state of deep sleep, the 
indriyas do not function, but prana subsists. According to 
the theory of evolution of prakrti, the ten sense organs and 
mind emanate from sattvika ahamkara and not prana. In 
fact indriya is defined as that which is the modification of 
ahamkara (sattvika ahamkara vikrtitvam) and this definition 
does not apply to prana. Prana is therefore different from 
indriyas. One other important point which is brought out 
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by Badarayana is that the function of all indriyas and also 
prana (vital breath) is regulated by jiva who is the controller 
of them ( adhisthatr ). But this power is endowed to jiva by 
Paramdtman. Similarly the celestial deities such as agni which 
are stated to be the presiding deities of the sense organs 
including mind, are controlled by Brahman who is the Inner 
Controller ( Antaryamin) of all entities as stated in the 
Antaryami Brahmunu. 

VIII. The Process of Formation of the Physical Universe 

In the preceding adhikaranas Badarayana has discussed the 
issues concerning the ontological status of some of the 
evolutes of prakrti such as viyat, indriyas and prana in order 
to establish that these are also caused by Brahman. As allied 
to the subject of cosmic creation, another important matter 
relating to the actual formation of the variegated physical 
universe needs to be considered. According to the theory 
of evolution, as admitted by the Upanisads, prakrti as 
regulated by Brahman evolves itself into the five gross 
elements through various stages in a particular order. This 
is regarded as samasti-srsti or the creation of the aggregate 
universe. This represents the first stage of creation. After 
this stage is reached, the actual creation of the physical 
universe with all its diversity starts. This is known as vyasti- 
srsti or the creation of the universe of space and matter 
with all its diversity. This represents the secondary stage of 
creation. As stated in the Chandogya Upanisad, the 
formation of the physical universe is first done by the 
admixture of different parts of the five elements in certain 
proportion. This is technically called pancikarana or 
quintuplication of the five elements. 30 

The Chandogya speaks of the admixture of only three 
elements viz. ap, tejas and prthivi. This is known as 
trivrtkarana. As Vedanta Desika states, trivrtkarana is not 
different from pancikarana referred to in other Upanisadic 
texts. It is illustrative of pancikarana. After completing the 
pancikarana, the rest of the universe with all its diversity is 
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created out of the five elements (] vahca-bhuta ) after mixing 
them in appropriate proportion. 

The question to be considered in this connection is 
whether the formation of different entities in the universe 
by assigning them a name and form ( ndma-rupa-vydkarana) 
is done by Brahman or by Hiranyagarbha, also known as 
Caturmukha-brahmd to whom the task of creation is specially 
entrusted. This doubt arises because of two reasons. First, 
the Smrti texts state that Caturmukha- brahma is the creator 
of the aggregate universe ( vyasti-namadi srstfi). Secondly, 
the following statement of the Chandogya Upanisad 
referring to the anupravesa and nama-rupa vydkarana gives 
the impression that jivatman assigns the nama and riipa to 
all entities at the time of creation: anena jlvenatmana 
anupravisya namarupe vyakaravani 32 . Badarayana therefore 
discusses this matter in a separate adhikarana named as 
samjhdmurti-klrpty-adhikarana. 

The following sutra clarifies the position: samjhdmur- 
tiklrptistu trivrtkurvata upadesat 32 . It means that the 
assignment of names and forms to the created objects is 
done by the same (Paramdtman) who did the trivrtkarana or 
the admixture of these primary elements, because the 
Scriptural text teaches it accordingly. The passage of the 
Chandogya Upanisad dealing with the creation of the 
universe clearly points out that Brahman itself which caused 
the evolution of prakrti into twenty three evolutes including 
five gross elements, resolved to enter into the elements {ap, 
tejas and prthivT) along with the jivatman (jivendtmand) and 
thereafter gave names and forms to them. Both these 
functions namely the entry into the elements and the 
assignment of names and forms are performed by 
Paramdtman. The possibility of Caturmukha Brahma 
performing the task of assignment of nama and rupa to the 
created objects does not arise because prior to the creation 
of the universe, he does not exist. According to the Sruti 
and Smrti texts, Caturmukha Brahma was created only after 
the samasti-srsti or the creation of the aggregate universe 
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upto five gross elements was completed. 

Vedanta Desika points out that the expression 'anena 
jivenatmana' is not to be taken as the identity of jiva and 
Brahman, as Advaita assumes, because it is so well 
established in the Upanisads that jiva and Brahman are 
two separate ontological entities. Hence the statement' anena 
jivenatmana anupravisya' is to bo understood as P*ahman 
along with jiva with which it is inseparably related enters 
into the created objects. The word ' pravisya' with the prefix 
'anu' implies that Paramatman causes the jiva to enter and 
soon after, along with the jiva , He also enters 33 . In other 
words both Paramatman and jiva enter into the created 
objects and thereafter the created objects are assigned with 
names and forms. After this is done, the manifold universe 
of names and forms comes into existence. Thus, Brahman 
is the cause of both samasti-srsti or the creation of the 
aggregate universe and also vyasti-srsti or the creation of 
the diversified (variegated) universe with the manifold 
names and forms. 


1. See RB 11-2-1 for details of Samkhya theory. 

2. VS II-2-21. 

3. AS verse 181. 

4. See Samkhyakarika - samsarati badhyate mucyate ca ndnairayd 
prakrtih . Also, purusasya darsanartham kaivalyartham tathd 
pradhdnasya 

5. VS II-2-20 

6. See VS II-2-17. samuddya ubhayahetuke'pi tad-aprdptih. 

7. See TMK - IV-27. svaccheparasmin chdyd na bhavati, asau rupdsunye 
na ca sydt. 

8. VS II-2-27. 
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Chapter Seven 


THE DOCTRINE OF jfVA 
AND BRAHMAN 


Though Brahma-sutra is primarily concerned with the study 
of Brahman, the ultimate metaphysical Reality of the 
Upanisads, it also accords equal importance to the subject 
of fivatman. Badarayana acknowledges on the authority of 
the Upanisads that fivatman is a separate ontological entity 
as distinct from Brahman. As we have observed in the 
chapters 2 to 4, several adhikaranas of the first adhyaya 
dealing with the nature and distinguishing characteristics 
(dharmas) of Brahman refer to the fivatman as a prima facie 
theory and affirms that Brahman is distinct from fiva and 
that the dharmas refered to in the Upanisadic texts are not 
applicable to fivatman. Badarayana in one of the sutras 
specifically states that Brahman is other than the fiva 
because of the difference between the two ( adhikam tu 
bhedanirdesat) 1 . In the second adhyaya while discussing the 
issue whether viyat and other evolutes of prakrti are eternal, 
he brings up the theory of Atman. In this connection, five 
adhikaranas are exclusively devoted to the discussion of the 
nature of fivatman and its relation to Brahman. Again in 
the third adhyaya dealing with the sddhana or the means of 
attainment of Brahman, Badarayana discusses the theory 
of transmigration of the fiva and also its condition in the 
states of waking, dream, deep sleep ( susupti ) and swoon 
(murchd). Six adhikaranas of pdda 1 and four adhikaranas of 
pada 2 of this adhyaya cover these subjects. In the fourth 
adhyaya which deals mainly with the Supreme Goal to be 
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attained by the jiva, he examines the status of the jiva in the 
state of moksa in six adhikaranas. We shall discuss all these 
matters except the status of jiva in moksa, in the present 
chapter. The nature of jiva in the state of mukti will be 
considered in the chapter on the Supreme Goal. 

I. Jiva as Eternal (nitya). 

This is the subject-matter of the Aimddhikarana which is 
devoted to prove that jlvatman is eternal on the basis of the 
Scriptural authority and also on rational ground. As 
explained by Vedanta Desika, the need to affirm the 
eternality of jlvatman arises because of the doubts arising 
from a few Scriptural texts which convey the idea that jiva 
is also subject to origin. The Chandogya Upanisad dealing 
with sad-vidya, states that all beings have sat as their source 
and all that exists is ensouled by sat (Brahman). Prior to 
creation, if sat alone existed, and if everything in the universe 
is caused by sat, it would follow that jlvas as the effect 
(karya) of Brahman are also originated. Besides, a few 
Scriptural texts explicitly state that jlvas are brought into 
existence. Thus says the Taittiriya Brahmana: "Prajapati 
(Caturmukha Brahma) created the jlvas" 1 . Besides, the 
general statement in the Chandogya that the knowledge of 
the one principle (Brahman) leads to the knowledge of all 
else, would not be justified if jlvas were not the products of 
Brahman. 

In order to refute these views, Badarayana introduces 
the following sutra which affirms that jiva is eternal: Na 
atmd sruteh, nityatvacca tabhyah 3 . It means, according to 
Ramanuja, that Atman (jlvatman) is not subject to origin 
(utpatti) unlike viyat or ether (referred to in an earlier sutra) 
because the Scriptural texts deny the origin of jiva and also 
that very Scriptural texts declare that jiva is eternal 
(i nityavdcca tabhyah). Thus says the Katha Upanisad: ajo 
nityah sdSvato’yam purdtiah* - "unborn, eternal, everlasting, 
existing from time immemorial". The SvetaSvatara Upanisad 
also mentions the eternality and plurality of the jlvas: nityo 



The Doctrine of fiva ami Brahman 


183 


nitydnarh cetanah. cetananam eko bahundrh yo vidadhati kdmdn 5 

- "One eternal sentient being (Brahman) fulfills the desires 
of many eternal sentient beings (jivas)''. 

As regards the statements which speak of the origin of 
the jiva (janana), these have to be understood in the sense 
that jivas are associated with the physical body and sense 
organs. As explained by Ramanuja, jivas exist in Brahman 
in a subtie state at the time of dissolution of the universe. 
When the creation of the universe takes place, they are 
associated with the bodies and the sense organs to enable 
them to function and reap the benefit of karma. In this 
process the only change that takes place in the jiva is in 
respect of its jhana which is its essential attribute 
(i dharmabhuta-jnana ). That is, the attributive knowledge 
which was dormant during the state of dissolution is 
enabled to function by associating it with the body and the 
senses. This change effected in the jndna does not amount 
to change in the svariipa of the jiva ( svarupanyathdbhava), 
unlike in the case of non-sentient entities such as viyat. 
Jlvdtman is therefore nitya as declared by the Scriptural texts. 

There is also a rational justification for admitting the 
nityatva of jiva. If jiva were not eternal, then the results of 
the meritorious and sinful deeds performed in one's present 
lifetime would cease at the end of the life (krta vipranasa) 
and there would be no scope for reaping the effects of these 
good or bad deeds in the next life. In the same way, the 
effects of good or bad deeds not done previously would 
have to be experienced in the present life (akrta abhyagama). 
But both these possibilities are opposed to the commonly 
accepted theory of karma and its influence on the life of 
the jivas. 

In this connection, Vedanta Desika mentions briefly the 
theories of jiva advanced by rival schools of thought viz. 
Carvakas, Buddhists, Advaita, Bhaskara and Yadava Prakasa 
and rejects them on the ground that these are unsound and 
also opposed to the teachings of the Scriptural texts. 6 



184 The Philosophy of Visistddvaitn Vedanta 

According to the Carvakas, the body itself is the soul. 
This is rejected because without the admission of an 
intelligent principle as different from the body, it is not 
possible to explain satisfactorily the knowledge of external 
objects and the recollection of the experiences of the past. 
The argument of the Carvakas that consciousness ( caitanya ) 
is produced by the aggregation of the different organs of 
the body is untenable. If the element of consciousness is not 
found in each part of the body, it cannot arise from the 
aggregate of the parts of the body. 

Some Buddhists maintain that the series of thoughts ( dhi- 
santana) itself is the self ( jiva ) and it lasts until the dissolution 
of the universe. Even this is an unsound theory because 
bondage and release and the attainment of a higher spiritual 
Goal cannot be satisfactorily explained. 7 

The followers of Advaita Vedanta admit jiva but it is 
regarded as the Self (Brahman) conditioned by the limiting 
adjuncts such as antahkaranas (internal organs) caused by 
avidya. During the state of bondage, jiva is associated with 
avidya which is beginningless ( anddi ). It persists until it is 
liberated ( dmoksa ). In view of this, it may be regarded as 
nitya as declared by the Upanisad. 

Even this theory is unsound. The persistence of jivahood 
(jivabhava ) until the state of total liberation from bondage 
(amoksa-sthdyi jivabhdvah) cannot be regarded as eternal 
(nitya). Such a state of jiva is also considered to be 
apurusartha by some Advaitins. Besides, this theory of jiva 
stands opposed to the Scriptural texts which explicitly state 
that jivas are nitya. 

II. Jiva as Jnata 

This is the subject-matter of the Jnddhikatana which 
establishes that jiva is not merely of the nature of knowledge 
but also the knowing subject (jnatd). The relevant sutra reads: 
jno ala eva 8 . It means, as interpreted by Ramanuja, that this 
atman (referred to in the earlier sutra) is of the nature of jiidtr 
(knowing subject) because it is stated so in the §ruti texts. 9 
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By way of explaining the fuller implication of the sutra, 
Ramanuja points out that according to the Advaitins the 
jivatman is essentially constituted of knowledge ( jnana- 
svarupa evci). The Brhadaranyaka Upanisad employs the 
term vijnana for Atman (yo vijnane tisthan ). 10 The Taittirlya 
also uses the word vijnana for atman (vijhdnam yajham 
tanute)}' 1 The Visnu Purdna also explicitly states that atman 
is jhanasvarupa .' 2 On the basis of these Scriptural and Smrti 
texts, it is contended that atman which is the same as 
Brahman is of the nature of knowledge. Due to its 
association with the antahkarana or internal organ, it is 
regarded as jhdtd or knower. Jnatrtva is therefore an 
adventious dharma of atman superimposed on it due to 
avidyd. 

There is another view held by the Vaisesikas, according 
to which jiva which is omnipresent ( sarvagata ) cannot be 
of the nature of knowledge since it would amount to the 
admission of its becoming aware of everything, at all times 
and everywhere ( sarvadd sarvatra upalabdhiprasahgah). 
Besides, in the state of deep sleep, knowledge is not found 
to be present. It is therefore contended that jnana as a dharma 
is an adventious quality of jiva arising as and when the 
mind and the sense organs are in contact with the objects 
(upddhija jnatrtva). 

The Vedanta-siitra, as interpreted by Ramanuja, rejects 
both these views as these are defective and not supported 
by the Scriptural texts. Jiva is stated to be ‘jhah ’ which implies 
that atman is only jhdtr-svarupa or of the nature of knowing 
subject. It is neither mere jhana-svariipa, as Buddhists and 
Advaitins believe nor jada-svarupa or non-sentient in 
character, as Vaisesikas believe. On the other hand, jivatman 
which is of the nature oi jnana is also of the nature of jnatrtva. 
Both these aspects of jivatman are fully supported by the 
Upanisadic texts. 

According to the Scriptural text quoted by Ramanuja, 
jiva only knows. Thus it is stated: ' jdndtyeva ayam purusah’ 
"This purusa only knows". The Brhadaranyaka describes 
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jivatman as vijiiata" which means that it is of the nature of 
knowledge. The Prasna Upanisad explicitly states: esa hi 
drasta srotd ghrdta rasayita manta boddhd vijhdndtma 
purusah u - "He verily is the one (jivatman ) who is the seer, 
the hearer, the smeller, the taster, the thinker, the knower 
(boddhd), the doer, the individual self (purusa) who is of the 
nature of \zr\.Qw\ed.gs(vijhdndtmd)". 

The words boddhd and vijhdndtma employed in this 
statement affirm both the jhdtrtva and jhdnatva of jivatman. 
On the authority of these texts, it is admitted that jivatman 
is of the nature of knowledge and also possesses jhana as a 
dharma (jhanatvavat jhatrtvamapi svdbhdvikam) 

Vedanta Desika explains the significance of the 
Scriptural text: 'janaty-eva ayam purusah’ quoted by 
Ramanuja. The word eva added to jdnati implies that jivatman 
is never ajhatd, that is, devoid of knowledge (dtmd kaddcidapi 
ajhatd na bhavati). It implies that jhdtrtva is a permanent 
dharma (nitya). In other words, its knowledge is nitya, as is 
evidenced by the statement of Brhadaranyaka Upanisad 
'na vijhatuh vijhateh viparilopo vidyate 75 ' - "The knowledge 
(vijhateh) of dtman(vijhdtuh) is not subject to destruction". 16 
The description of jiva as vijhana only implies that it is not 
non-sentient (jada ). 

Thus it is affirmed that the dtman which is nitya and of 
jhdna-svarupa also possesses jhdtrtva as its dharma. 

Against this conclusion an objection is raised. According 
to some, jiva is regarded as vibhu or all-pervasive. Its 
description in the Upanisad as mahdn dtmd or great self 
also implies its vibhutva character. If dtmd which is vibhu is 
of the nature of jhdna and also possesses knowledge as its 
essential dharma, then it should reveal itself always 
everywhere. But it is not so. 

This objection is not tenable, contends Vedanta DeSika, 
because jivatman is not vibhu. On the contrary, it is monadic 
in character (anu), as is evident from the Upanisads. Thus 
says the Mundaka Upanisad: ‘Eso anuratma cetasa 
veditavyah M7 - "This dtman which is anu is to be known 
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through mind". Besides Scriptural support, Badarayana has 
advanced several arguments to establish the theory that 
jiva is anu by answering the possible objections against it. 
Several sutras are devoted to discuss the issue related to the 
size ( parimana) of jiva and affirm that jiva is anu. One of the 
arguments in support of it is that the exit of the soul from 
the body after death ( utkranti ) and its movement to the 
higher realms and also its return to this world, as stated in 
the Upanisads 18 , would not be possible if jwa were vibhu 
(utkranti gati agatinam ). 19 The Upanisads also speak of the 
jivatman in terms of measurement ( unmana ) by the selection 
of comparative instances. Thus says the Svetasvatara 
Upanisad: "The individual self is to be known as part of 
the hundredth part of the tip of a hair divided a hundred 
times". 20 Being anu and located in one's body, it cannot 
experience everything and at all places. Though it is anu, it 
can experience the objects nearby and also far off through 
its jnana, just as a lamp can illuminate much larger area 
around it. 

Jiva located in the body manifests itself as aham or "I" 
(aham iti svenaiva siddhyati 21 ). It is self-luminous ( svayam 
prakdsa) as it does not require another knowledge for its 
manifestation. Even in the state of deep sleep ( susupti ) it 
reveals itself as T, as is evident from the experience which 
arises in the form 'I slept happily' soon after waking up. 
But during the state of deep sleep and swoon, the knowledge 
does not manifest itself fully since its function is restricted 
due to the absence of objects to be experienced (dhi-safikocdt). 

The description of jiva as 'mahdn atma' does not mean 
that jiva is vibhu. On the other hand, as stated in the Vedanta- 
sutra, this statement in the Brhadaranyaka contextually 
refers to Paramdtman or Brahman who is to be meditated 
upon by jivatman. Similarly in the statement of the 
Svetasvatara 'sa ca anantydya kalpatc', the term ananta or 
infinite with reference to jiva means that jnana which is the 
essential attribute of jiva ( dharma-bhutajhdna) becomes 
infinite in the state of mukti. Then the jivatman becomes an 
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omniscient being totally free from karma. The term 
'sarvagata' used in respect of jlva implies that jiva as a 
spiritual monad is capable of entering into all sentient beings 
(sarvacetana antahprave$a samarthyam 22 ). 

III. Jlva as Karta 

This is the subject matter of Kariraahikaratia which discusses 
whether or not jiva is karta or the agent of action. This issue 
arises because a few Scriptural and Smrti texts appear to 
deny kartrtva for jiva. The Kathopanisad mentions that the 
self ( jivdtman ) is not the killer (na'yam hanti 23 ) and this 
statement prima facie implies that it is devoid of kartrtva. 
The Bhagavadgita also ascribes the act of agency ( kartrtva ) 
to the three gunas of prakrti and regards jiva as free from 
it . 24 The Gita also describes that jiva is not subject to any 
modification and as such it cannot have the kartrtva which 
involves change ( vikrti virahatah). 25 

Keeping in mind such possible objections which are 
untenable, Badarayana introduces the following sutra 
which affirms that jiva is karta: Karta §astrartha-vattvat 2S . It 
means: "jiva is the agent of action on account of Scripture 
becoming meaningful". By way of elucidating the 
implication of this sutra, Ramanuja points out that there 
are several Scriptural injunctions in the form of 
commanding an individual to perform good deeds for 
attaining heaven and prohibiting him from doing evil deeds. 
All these &astraic injunctions would be rendered 
meaningless if an individual soul were not the agent of 
action. The Vedic commands have no significance in respect 
of a non-sentient entity such as the gurms of prakrti or even 
the buddhi (internal organ). They are intended only for those 
who can understand and follow them. In view of this, it is 
maintained that jiva is karta. 

This view has the support of the Scriptural texts. The 
Brhadaranyaka Upanisad states that jivdtman moves freely 
within the body by using the sense organs . 27 The Taittiriya 
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text says that jlvatman designated as vijhana, performs 
yaga. 26 The Prasna Upanisad categorically states that the 
self (jlvatman) is kartd. Kartrtva is therefore admitted as the 
intrinsic dharma of jiva, like jnatrtva. 

According to some schools of thought, kartrtva belongs to 
buddhi or the internal organ and that the self is regarded as 
kartd either due to its proximity to buddhi or due to the 
superimposition of dharma of buddhi on the self. This view is 
untenable, contends Vedanta Desika. If the self is kartd 
because of its proximity to buddhi, then buddhi being the same 
for all individuals, the fruits of the actions of one individual 
should also be reaped by another since there is no special 
feature of buddhi which distinguishes one from the other. 
The theory of superimposition of buddhi and its mental 
activities on the self is also defective because superimposition 
cannot take place due to the absence of any similarity between 
buddhi and the self. Superimposition is possible if there is 
some similarity between two objects as in the case of the 
shell and silver. The reflection of the pure self in the buddhi is 
also ruled out since the self does not possess any form ( rupa) 
to allow for its reflection in the buddhi. 

Further, if the self is not admitted to be the agent of 
action, it cannot also be the bhoktd or the enjoyer of the 
fruits of action. If this capacity to experience the pleasure 
and pain is ascribed to buddhi, it would be opposed to the 
theory that jivdtman is bhoktd, as maintained by the 
Sarhkhyas and the Visistadvaitin. If jlvatma is not bhoktd, 
then the teachings of Vedanta about bondage and liberation 
from it would be of no value ( bandha moksadi idstram 
vitathameva). jivdtman is therefore to be admitted as both 
the kartd and bhoktd. 

Vedanta De£ika also points out that the admission of 
jnatrtva, kartrtva, bhoktrtva for the self does not affect its 
immutable character. If an entity transforms itself from one 
state to another, as in the case of a lump of clay into a pot, 
then the immutable character of the self becomes affected. 
No such transformation takes place in respect of the self. 
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Whatever modification takes place, these apply to its 
attributive knowledge ( dharma-bhuta jndna) which is distinct 
from the self and the latter (jiva) remains unaffected by 
them. jiva is regarded as jhdtd or the knower in the sense 
that it is the asraya or substrate for jndna, which is its 
essential attribute. All experiences of jiva take place through 
this knowledge. By being asraya to jndna which is subject to 
modification, the svarupa of the jiva is not subjected to any 
change. In the same way, kartrtva and bhoktrtva admitted 
in respect of jiva do not involve change in it. jiva is the kartd 
in the sense that it is the asraya or the substrate for krti or 
effort. Effort is caused by a desire ( icchd) to do an act. It is 
therefore a mental modification or an avastha of jndna. It is 
not to be confused with the actual physical activity which 
follows subsequent to the desire to do an act. By being an 
asraya for krti caused by a desire, which is a particular state 
of knowledge, jiva as kartd is not affected by the change. 

Likewise, jiva is bhoktd by being the asraya for bhoga or 
the experience of pleasure and pain ( sukha-duhkhdnubha- 
vdsrayaj 19 . Pleasure and pain are different states ( avaslhds) 
of jndna. Pleasure is an agreeable disposition of the mind 
(i anukula-jhana ) and pain is the disagreeable disposition of 
the mind (pratikula-jndna). As jiva is the asraya for such states 
of experience, it is regarded as bhokta or enjoyer of pleasure 
and pain. The change involved in such mental dispositions 
applies to the attributive knowledge ( dharma-bhutajndna) 
and not to the jiva. Such an explanation is logically tenable 
since in the Visistadvaita system, jndna as a dharma is distinct 
from jivdtman and the modifications taking place in the 
dharma do not affect the svarupa of the dharmi. 30 

In view of these explanations it is not correct to say that 
the physical activities related to kartrtva, the mental 
functions related to jndtrtva, the desire to enjoy the fruits of 
the deeds ( vdnccha ), the capacity to do an act ( prasakana ) 
and the effort to be made for these purposes (yatana ) do 
not belong to the jiva 3 '. All these functions are to be 
performed in order to fulfill the commands of the $dstra or 
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Sacred texts. The dictates of the Sastra are intended for the 
good of an individual. The physical body and the sense 
organs including the intellect are provided as accessories 
to the jiva for the purpose of observing the commands of 
the Sastra. Even the capacity to obey the dictates of the 
lustra is conferred to an individual in accordance with his 


past karma (sastra yogyd dasd niyati niyamitd). Vedanta 
Desika concludes that the jivatman is to be admitted as jnatd, 
kartd and also bhokta as these are well established by all the 
pramanas (sarvaih pramdtiaih jnatd kartd bhokta ca bhdti). 32 


IV The Dependence of JIvatman on Paramatman. 

This is the subject-matter of a separate adhikarana named 
Parayattadhikarana. In the preceding sections, it is seen that 
according to Badarayana jiva is jnatd, kartd and bhokta. In 
this connection the question arises whether jiva acts on its 
own independently or its activity is dependent on 
Paramdtman. This is an important issue related to the theory 
of free will and determinism. If the jiva is not free to act 
(svatantra) and is dependent on Paramdtman, it cannot be 
regarded as kartd. According to Panini also, kartd is one 
who is free ( svatantrah kartd). In the absence of freedom for 
the jivas, the Scriptural injunctions commanding to do good 
deeds and not to do what is prohibited would be of no 
significance. 

To meet these objections, Badarayana introduces the 
following sutra: pardttu tat sruteh 33 . It means, as interpreted 
by Ramanuja, that the activity of the jiva takes place on 
account of Paramdtman (kartrtvam asya jivasya paramatmana 
eva hetoh bhavati), because it is stated so in the Scripture 
(sruteh). The Antarydmi Brdhmana explicitly states that 
Paramdtman abides in the jivdtman and controls it from 
within. The Taittiriya Aranyaka states specifically that 
Paramdtman enters into all beings and controls them (antah 
pravistah iasta jandndm sarvatma). 34 The Bhagavadgita also 
reiterates that the Lord ( jsvara) resides in the heart of all 
beings and thereby controls them. 35 Lord Krsna also states 
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in the Gita: sarvasya ca'ham hrdi sannivistah mattah smrti 
jndnatn apohanaiii ca' 6 -"l am seated in the hearts of all. From 
Me, memory, knowledge and their loss arise." 

On the authority of these Scriptural and Smrti texts 
Badarayana affirms that kartrtva of jiva is also caused by 
Paramdtman. The question is raised: If Paramdtman controls 
the activity of jiva, can it be kart a? In reply, Vedanta Desika 
explains that this dependence of jiva on Paramdtman does 
not affect its kartrtva. Jiva is dependent for all its activities 
on several factors such as karma in the form of puny a and 
papa accruing from the deeds of the past, indriyas, kala 
(time), prakrti (nature), niyati (unseen potency). But none 
of these is considered to affect the kartrtva of the jiva. In the 
same way, if Isvara who is the controller of all, as stated in 
the Scriptural texts, prompts jiva to act, the kartrtva of jiva 
should not be affected. There are two types of kartrtva: 
prayojaka kartrtva, that is, Paramdtman impells the jiva to 
act and prayojya kartrtva or jiva acts being impelled by Uvara. 
Jiva is kart a as impelled by Paramdtman. This does not affect 
the capacity of jiva to function as kartd. 

As Badarayana states, the Divine will operates in 
response to an effort made by an individual in accordance 
with his former actions (krta prayatnapeksa), so that the 
injunctions and prohibitions of the Sdstras are not rendered 
futile . 37 This also absolves God of the criticism of cruelty 
and partiality. 

There are two kinds of causal factors which influence 
the actions of individuals. One is general ( sddhdrana kdrana) 
which is common to all and the second is the special cause 
(visesa kdrana). The rain water, for instance is a common 
cause for the sprouts, whereas the seeds are the special cause 
for the sprouts. In the same way, Isvara serves as the 
common cause for all the activities of beings at all times, 
past, present and future. The karma in the form of punya 
and papa accruing from the deeds of the past is the special 
cause for one's action leading to happiness or suffering. 
Hence Isvara being the common cause is not responsible 
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for sukha or duhkha of an individual. In the Gita, Lord Himself 
says that He is equal to all ( samo'ham sarva bhutesu) 38 and 
that none is hateful or dear to Him. But there are Scriptural 
statements to the effect that God alone makes one to do evil 
deeds and He throws them to the hell and that He alone 


makes one to perform good deeds and uplifts them to a 
higher realm . 39 These statements are applicable only to 
special individuals, xnai IS/ ior those who are specially 
devoted to God and worship Him as the sole refuge, for 
them God showers His grace and helps them to attain the 
higher goal. For those who always indulge in evil deeds 
and do not have any devotion to God, they are being 
punished by throwing them down. Hence there is no room 
for criticism that God is cruel or partial in His dispensation 
of the results of one's good or bad action. 

A serious objection is raised against the theory of jiva as 
karta. If Uvara is the main karta and jiva is reduced to the 
position of a lump of clay solely dependent on the former, 
how can jiva be regarded as karta? If it is not karta, then it is 
not also bhoktd. This objection is not tenable, contends 
Vedanta De&ka. As pointed out earlier Uvara is also karta 
as He impels jiva to do an act (prayojaka karta) and so also 
jiva is karta as being impelled by Uvara (tat prayojyatvena 
karta). That jiva is karta is evident to our experience. In the 
judgements 'I know', 'I do' etc., the entity denoted by T 
(aham-arthah) is admitted as the agent of mental and 
physical activities of an individual. This entity is not mere 
consciousness ( cinmatra ), nor is it internal organ (ahamkara), 
since it is non-sentient and as such it cannot have the 


function of knowing. It is the jivdtman, which as a sentient 
spiritual entity, is the karta even though it is dependent on 
Uvara. The jiva is capable of acting as the agent of action 
since it is endowed with knowledge and it is therefore 
distinct from non-sentient ahamkara (svecchdpurva pravrtteh 
ayam acid-adhikah). 40 Even though Uvara functions as karta 
out of His will ( icchd ), He is capable of controlling everything 
in the universe other than Himself. The kartrtva of Uvara 
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however is of a different nature than that of jivdtmart. Both 
the sentient jiva and non-sentient beings are dependent on 
Isvara for their very svarupa, existence (s thiti) and activities 
(j pravrtti ). Nevertheless the jiva is karta. The kartrtva of Isvara, 
jiva and non-sentient entity are comparable to the charioteer 
(sdrathi), the horses that pull the chariot and the chariot 
itself respectively. The Lord who controls everything is the 
charioteer. The horses which pull the chariot being 
controlled by the charioteer is jivdtman and the chariot which 
moves being pulled by the horses which are controlled by 
the charioteer is the non-sentient being. Thus the kartrtva is 
of a different nature in each case though the process of 
action ( pravrtti ) is common to all the three ( sarathyadi 
kramena pratiniyatagatih syat trayanam pravrttih 41 ). 

Vedanta Desika further points out that it is not correct 
to assume that jiva is totally dependent on Isvara for its 
action, similar to a non-sentient entity. It has some freedom 
to act on its own. As Ramanuja explains in his comment 
on the Vedanta-sutra 42 , a distinction is drawn between the 
initial action of the individual and the subsequent activity. 
In all human effort, the individual initially wills to do a 
thing. To this extent he is free to do what he desires. Based 
on this initial action, the subsequent activity which follows 
is approved by Isvara. By according such an approval, 
Isvara prompts the individual to proceed further ( Paramdtmd 
tadanumatidanena pravartayati ). 43 If it were not so, 
injunctions in this regard would become futile. Even though 
Isvara gives His approval to the activity initiated by an 
individual. He does not become the karta. The actual karta 
is the individual himself. To this extent jiva possesses the 
freedom and Isvara also remains as the controller of all 
human action. Thus the jiva's freedom is reconciled with 
the power of Isvara as the controller of all actions. 

It may be asked whether Isvara, by according His 
approval to the subsequent activity of the individual, can 
escape the moral responsibility for the consequences of the 
act which may either be good or evil. Thus for instance, if 
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an individual indulges in a sinful act, does not God become 
a participant in it in so far as He remains neutral and does 
not prevent the person from doing so? The answer to this is 
in the negative. In all these cases, the initial action is 
important and that alone determines the moral responsibility 
of the individual. God has endowed to each individual the 
mental faculty to think and act rightly. He has also given 
the ethical code ( Sastra ) as a guide to act in the right way 
and avoid what is considered to be sinful. To this extent, 
God is the general cause ( sadharana-hetu ) for the activities 
of all human beings, in the same way as the rain water is a 
common cause for the growth of plants. An individual is 
expected to exercise his thinking power and make use of 
the guidelines in initiating his activity. In this respect he 
becomes the special cause ( visesa kdrana) for the results 
accruing from them, like the special effort made by one to 
cultivate the land with the help of rain water for better 
yield. Neglecting the common factors, if one indulges in 
sinful activities, God cannot be responsible for the 
consequences. If God remains neutral by merely according 
His approval to an act already initiated by an individual, it 
is due to the fact that the individual who initially acts under 
the influence of the past karma, should be allowed to reap 
the consequences of the karma. 

V. The Relation of Jiva to Brahman 

This is an important subject in Vedanta and it is discussed 
in a separate adhikarana titled Amsddhikaratia. The issue 
involved is whether jiva is different from Brahman or is it 
non-different from Brahman. This question arises because 
several Upanisadic texts state that jiva and Brahman are 
different since the two ontological entities are of different 
nature. Thus the Katha Upanisad states: jfid jiiau dvau ajau 
tsa ariisau 44 - "There are two unborn ones, the omniscient 
and the ignorant, the one all-powerful and the other 
powerless". There are also Upanisadic texts which convey 
the idea that/7 m and Brahman are non-different. Thus says 
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the Chandogya: tat-tvamasi - "Thou art that". The Brhada- 
ranyaka states: ayamdtmd Brahma - "This Atman is 
Brahman" 45 . In view of these apparently conflicting 
statements the relation of jlvdtman to Brahman needs to be 
discussed and the correct position explained. Though in 
connection with the theory of universe in relation to 
Brahman which is discussed in the Arambhanddhikarana, it 
is pointed out that the universe which comprises both non- 
sentient prakrti and the sentient jivas, is non-distinct from 
Brahman ( ananya), Badarayana takes up separately the 
subject of jiva's relation to Brahman to remove the doubts 
arising from the conflicting views advanced by different 
schools of Vedanta regarding this matter ( bahu kumati mata 
ksiptaye ). 46 

Badarayana explains the relation of jlva to Brahman in 
terms of 'athsa'. The relevant sutra reads: Am§o ndnd 
vyapade§at anyatha cd Pi ddsakitavdditvam adhlyata eke. 47 It 
means: “Jlva is the aritsa of Brahman on account of difference 
and otherwise (non-difference) also; in some (recensions of 
Vedas) it is spoken of as being of the nature of slaves, 
fishermen etc.". 

Though the term 'am$a' used in the sutra is intended to 
explain the nature of the relation of jlva to Brahman and 
uphold the validity of the texts speaking of both difference 
and non-difference between jlva and Brahman, its fuller 
implication has become a subject of controversy among the 
commentators. Amsa literally means "part" but Brahman 
being niravaya or partless, it is difficult to conceive how jlva 
can be a part of Brahman. The Scriptural and Smrti texts 
also employ the terms such as pada, am&a, Sakti, tanu or body 
to describe jiva's relation to Brahman. It is therefore 
necessary to clarify in what sense the term am&a is used by 
Badarayana. The following are the theories advanced by 
the other schools of Vedanta to explain how the jlva is an 
amia of Brahman. Vedanta Desika examines them critically 
and proves that they are defective. 

It may be possible 
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to say that jiva is an amsa of Brahman in the same way 
as the incarnated divine beings like Rama, Krsna etc. are 
the amsas of Paravasudeva. But this explanation is not 
applicable to jiva since Brahman being niravaya, does not 
admit in it any am§a. To overcome this difficulty Brahman 
may be conceived as an aggregate of numerous jivas (cit 
samastih) similar to the jungle of numerous trees, and that 
each jiva in it is a part similar to each tree in the jungle 
being a separate tree. But this explanation would go against 
the Upanisadic statement that Brahman wills to become 
many. What is an aggregate of multiple jivas cannot be one 
unitary entity which can become many. 

According to another theory, jiva is an atiisa of Brahman 
being conditioned by limiting adjuncts such as the bodies 
and the antahkaranas in the same way as the one all- 
pervasive ether becomes many when conditioned by severed 
receptacles such as pots. That is, the very Brahman assumes 
the form of jivas when conditioned by the physical bodies. 
With the removed of the limiting condition ( upadhi ), jiva 
becomes Brahman. This theory known as upadhibrahmavdda 
is upheld by Bhaskara. This view is also unsound, contends 
Vedanta Desika. If Brahman is aware that the conditioned 
self is non-different from it, it would not like to assume the 
form of jiva since it would result in its own destruction. It 
cannot be said that Brahman is unaware of it, because as 
an omniscient Being, it should know the happiness and 
suffering experienced by each body on account of the past 
karma, similar to a yogi assuming several bodies is able to 
know the experiences of each body. But such a possibility 
cannot be admitted in respect of Isvara. This theory also 
suffers from other limitations. Does Brahman as associated 
with upddhis experience pleasure and pain everywhere in 
the form of jiva ? Or the same Brahman as different from 
jivas associated with upddhis experiences pleasure and pain? 
Or Brahman as undifferentiated, experiences pleasure and 
pain whenever it is conditioned? Or the very limiting 
condition ( upadhi) such as the body associated with some 
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other limiting condition experiences pleasure and pain? 
None of these alternatives is tenable. The first alternative is 
most unsound since it would amount to the admission of 
Brahman as associated with upddhi at all the time. 
Regarding the second. Brahman which is undivided would 
be subjected to divisibility. If Brahman experiences sukha 
and duhkhn as and when associated with uvddhi. there 
would be, at every moment, liberation and bondage. The 
last option would end up with the admission of Carvaka 
theory of physical body itself as jiva. Further the Upanisadic 
texts teaching the attainment of the status of similarity by 
the jiva with Brahman in the state of mukti, would become 
meaningless. 

Some Advaitins maintain that jivas are reflections of 
Brahman in the internal organs caused by maya, similar to 
the reflections of the moon in waves of water (chayamsa 
jivah). As reflections of Brahman in the internal organs, 
jivas are regarded as amsas of Brahman. Vedanta Desika 
subjects this theory to a critical examination. He raises the 
following objections. The reflections of the moon in water 
is to be seen by somebody. In the case of jivas as reflections 
of Brahman, who is the seer ( drasta )? Is it Brahman itself? 
Or is it some other non-sentient entity other than Brahman? 
Is it the very jiva ? Is it someone other than these three? It 
cannot be Brahman because according to the Advaitin, it is 
not the cogniser. Nor can it be a non-sentient entity since it 
is also devoid of the capacity to see. Regarding the third 
alternative, jiva itself cannot be the seer because prior to 
the existence of jiva as reflection of Brahman, jiva does not 
exist ( klrpteh prdk svdtma hdneh). That is, unless Brahman is 
reflected in the antahkarana, jiva does not come into existence 
and how can jiva cognize itself? The last alternative is also 
not tenable since other than Brahman, jiva and avidyd, 
nothing else is admitted by the Advaitins. 48 

Yadava Prakasa advances a different theory of jiva as a 
part of Brahman. According to him. Brahman which is 
sanmdtra or of the nature of consciousness, is associated 
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with three-fold sakti viz. Isvara-sakti, cit-sakti and acit-sakti. 
Sat or consciousness is present in all the three. Brahman 
itself, through the three-fold power it possesses, undergoes 
changes as God, individual souls and cosmic matter, just 
as water of the sea turns into waves, foam and bubbles. 
The individual souls are the transformed principles of cit- 
sakti of Brahman. Though they are different from Brahman, 
they are essentially Brahman, as the waves in actuality are 
non-different from water of the sea. 

This theory is also considered defective. Other than the 
sat, which is the very Brahman, there are no separate entities 
as jivas. But the Upanisadic texts acknowledge Brahman 
as different from jivas and non-sentient acit and that 
Brahman as the Antaryamin or Inner controller, is immanent 
in all. 

There is one other theory referred to by Vedanta Desika 
which is stated to be advocated by some Vedantins. This 
theory is similar to the view of the Madhvas. According to 
this theory, jlva is considered as an amsa of Brahman in 
respect of certain common characteristics such as jnana and 
ananda, in the same way as the crown of the Meru mountain 
which is an amsa of Meru (meroh arhsah kirita prabhrtih ) 49 . 
This view is also considered defective because the crown 
( kirita ) cannot be the amsa or part of the svarupa of meru 
mountain in the proper sense of the term. The jivas and 
Paramatman are absolutely different and remain so always. 
In view of it, jivas cannot be regarded as am&a of 
Paramatman on the limited basis of some similarity between 
the two. 

What then is the meaning of the term amsa ? It is not to 
be taken as a divisible part of a whole entity since Brahman 
is indivisible. Nor can it be regarded as an amsa of 
Paramatman on the analogy of the moon and its reflections 
in the waves. Nor can it be an amsa in the sense of ether 
being conditioned by upddhi. Nor is it part of sanmatra 
Brahman similar to the waves of the ocean. It is to be 
understood as the integral part of one entity (ekavastu eka 
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desatva). To be more specific, it means, as Ramanuja explains 
that amsa is an essential attribute ( visesana ) of a qualified 
substance ( visistasya ekavastunah visesanamsam amsa eva) 50 . 
A substance which is a qualified entity is inseparably 
related to its essential attribute, just as the sun is related to 
its rays. The essential attribute which is inseparably related 
to the substance is an amsa of that substance. Such a 
relationship between the two is known as amsa-amsi bhdva 
or visesana-visesya bhdva. In the ontological sense it is called 
sarira-sariri bhdva or the relation of the body to the soul. In 
the same way jiva is related to Brahman as amsa is to amsi 
(Brahman). It is in this sense that Badarayana employs the 
term am£a in explaining the relation of jiva to Brahman. 
This is evident from the fact that amsatva understood in 
this sense viz. jiva as inseperably related to Brahman, accords 
validity to the Scriptural texts speaking of both difference 
(ndtid vyapadesa) and non-difference ( anyatha ca) between 
jiva and Brahman. The individual soul and Brahman are 
different by virtue of their intrinsic nature like substance 
and its essential attribute. They can also be non-different 
or one as Brahman integrally related to the soul, similar to 
the substance as inherently related to the attribute is one 
qualified entity ( visista dravya). The Antarydmi Brahmana 
fully supports the view that jivdtman in which Paramdtman 
abides as Antarydmin, is its sarira or body in the technical 
sense that it is always supported and controlled by 
Paramdtman. This view is also expressed in the Veddnta- 
siitra ‘ Avasthiteh iti kaiakrtsnah', which means that 
Paramdtman abides in jiva. Hence jiva can be taken as am£a 
of Brahman ( tasmdt jivo visiste bhagavati gunavat 
tatprakaramsa uktah ) 51 . 

One possible objection that can be raised against this 
conclusion is that jivas being part of Brahman, the defects 
found in the jivas particularly the experience of happiness 
and suffering would also be applicable to Paramdtman. This 
possibility is ruled out on the ground that jivas and 
Paramdtman being different in nature, the defects found in 
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the jivas do not apply to Paramatman, just as the changes 
taking place in the physical body do not affect the jiva. This 
is also logically justified. According to the epistemology of 
Visistadvaita, the substance and attribute are different and 
the changes of the attribute do not affect the substance 
which is only the asraya or substrate for the attributes. 

Nor is there any possibility of all jivas having the same 
kind of experience on account of amiatva or the 
characteristic of being a part of Brahman being common to 
all. This is due to the fact that jivas are many and also abide 
in each body and are different from one another. Besides it 
is monadic ( anu ) in nature. The experience of happiness 
and suffering of one individual which is due to its past 
karma, is not experienced by the jiva of another individual. 

All these difficulties arise in respect of the theories of 
jiva advanced by Bhaskara, Yadava PrakaSa and the 
Advaitins, since jiva in respect of its intrinsic nature (svariipa) 
is essentially Brahman. As pointed out earlier, it is not 
possible to account for the variation in the experiences on 
the basis of upadhis or the limiting adjuncts such as 
antahkaranas, either caused by the illusory avidyd in the case 
of Advaitins or the real factors as in the case of Bhaskara 
and Yadava Praka£a. Hence the theory of jiva as amia of 
Brahman, as explained by Ramanuja on the basis of the 
Scriptural authority and the relevant Veddnta-sutra, is 
sound. 

VI. The Theory of Transmigration of Jiva 

After discussing the nature of jiva as nitya, jrntd, karta, bhoktd 
and amia of Brahman, Badarayana deals with another 
important aspect of jiva entangled with bondage ( baddha 
jiva). The subjects which come up for consideration are : 
movement of the jiva after the death of a person to the higher 
realms to enjoy the fruits of karma (deeds), manner of its 
rebirth, the conditions of jiva during the states of waking, 
dream, deep sleep (susupti) and swoon (murcha). The main 
purpose of considering this matter is to make an individual 
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seeking moksa aware of the afflictions to which a jiva is 
subjected during the state of bondage and thereby develop 
a sense of detachment towards transient worldly pleasures 
(vairdgya) and consequently a craving for the attainment 
of the eternal Spiritual Goal. This is the reason for including 
this subject in the first pada of the third adhydya, though it 
is mainly concerned with the sddhana or the ways and 
means of attaining Brahman. We shall however discuss this 
matter in the present chapter as it has a direct bearing on 
the doctrine of jlva. 

The theory of the jiva as nitya or devoid of either birth or 
death implies that it exists even after the death of a person 
in some form or other and also either in this universe or in 
some other realms. An important question which arises in 
this connection is: Does the jiva, which has performed 
meritorious deeds ( istadhikari ) , after it departs from the 
body, move on to the realm of the moon (candra-loka) along 
with its subtle body (i bhuta-suksma) which comprises five 
subtle elements, indriyas and prana ? The question is relevant 
because the passage of Chandogya Upanisad dealing with 
the Pahcdgni-vidyd describes the process of rebirth of the 
soul by adopting the metaphors of five fires into which the 
jiva, conceived as ap or water is offered as oblation. It is not 
clear from the passage whether or not the jiva departs from 
the body along with the bhuta-suksma or the subtle elements 
to enable it to assume a different body in the realm of 
the moon. 

According to the prima facie view, the disembodied soul 
does not carry with it the subtle elements. The argument in 
support of this view is that the soul can assume a body and 
organs in the realm to which it goes due to the influence of 
the merit acquired by it in the past life. As it is monadic in 
size (anu), it is possible for the jiva to move into another realm 
even without a subtle body (jivasya anor-gatih). Isvara can 
also cause the movement for it as in the case of prana which 
is made to move upward at the time of death. It is therefore 
unnecessary to postulate that the jiva, when it moves to a 
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higher realm after death, carries with it the bhuta-suksma. 

Badarayana does not accept this theory and affirms on 
the basis of the proper interpretation of the concerned 
Upanisadic passage that the jivatman moves to the higher 
realm along with the subtle elements in order to assume a 
different body in the other region. The relevant sutra reads: 
Tadantara pratipattau raiiihati sam-parisvaktah prasnaniru 
panabhyam 52 . It means: jiva moves, fuliy enveloped with 
the subtle elements when it enters into another body as this 
is evident from the Upanisadic statements containing the 
question and answer given to it. 

The fuller implication of the sutra can be understood with 
reference to the Chandogya-passage dealing with the 
rebirth of the soul. In this passage containing a dialogue 
between Svetaketu (son of Aruni) and Pravahana Jabali 
(king of Pancala), the following five questions are raised: 

1. How these persons, when they die, go to the 
different places? 

2. How they come back to the world? 

3. How the svargaloka (heaven) is not filled by the 
people going there again and again after death? 

4. What is the means of access to the divine path 
(Devayana ) and the path leading to the fathers 
(Pitryana)? 

5. After which round of offering of the libation, 
the jiva conceived as water (ap), attains the name 
of purusa (vettha yathd paheamydm ahutyau apah 
purusa-vacaso bhavanti )? 

Of these, the last question is important as it relates to 
the manner of the jiva's rebirth after death. In reply to these 
questions the Upanisad describes the process of rebirth in 
five stages by using the metaphors of five fires (paheagni). 

At the first stage, the disembodied soul, designated as 
sraddha, soon after it reaches the realm of the moon, is 
offered as oblation to the fire designated as heaven ( dyuloka ) 
by the celestial deities. It then assumes a divine and beautiful 
body ( amrtamayam deham) named as Somaraja to enable it 
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to enjoy the heavenly pleasures in the realm of the moon. 
In the second stage, the soul is offered to the fire designated 
as parjanya (the God of rains) and it then takes the form of 
rain water. In the third stage, it is made to enter into the 
physical world which is also metaphorically described as 
agni. It then becomes mixed up with the food grains. In the 
fourth stage, the soul is made to enter the body of a man 
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by him. It then takes the form of semen. In the fifth and 
final stage, the soul is made to enter into the womb of a 
woman, which is described as agni, through the sexual 
intercourse. It then assumes the designation of purusa or 
human body ( purusa vacaso bhavanti ). 54 

Thus, according to this passage, the soul described as ap 
or water and also as sraddha is offered as oblation 
successively to the sacrificial fires of heaven, the rain-God, 
the physical world and the man and at each stage it assumes 
the respective gross forms as that of the moon (that is, a 
lustrous body similar to the moon), rain (parjanya), food 
(anna), semen (retas). The fifth oblation in the form of semen 
which is offered to the fire conceived as the woman, takes 
the form of human body (purusa). This is the implication of 
the statement of the Upanisad: pancamydm dhutau dpah 
purusa vacaso bhavanti. This is the direct reply to the fifth 
question viz. 'vettha yatha pancamydm dpah purusa-vacaso 
bhavanti’ 55 . 

Taking into consideration this question and the reply 
given to it in the passage, it is obvious that according to the 
Upanisad, the jtva designated as dpah and also sraddha 
assumes a new body after it enters into the womb of a 
woman which is metaphorically described as agni by 
passing through the four earlier stages described as dyuloka 
or the heaven, parjanya-loka or the realm of the rain-Gods, 
the physical universe ( prthivT) as the food (anna) and as the 
semen of a man through the food consumed by him, and 
finally into the womb of the woman through sexual 
intercourse. On the basis of this description, the term 'ap' 
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mentioned in the Upanisad to denote the jiva, implies that 
jiva is associated with till five subtle elements and also indriyas 
including prana. According to the Pancikarana theory, all 
objects in the universe are constituted of all five elements 
and hence the mention of 'ap' is illustrative of the other 
four elements. 

Separately, the Upanisad states that when the jiva exits 
from the body at the time of death, the prana along with 
the indriyas follow it (pranam anutkramantam sarve prana 
anutkramanti). 56 The term sraddha employed in the 
Upanisad in place of dp a as oblation to be offered to the fire 
(designated as parjanya), also denotes jiva along with its 
subtle elements. Hence Badarayana affirms that jiva when 
it leaves the body moves into the realm of the moon along 
with the bhuta-suksma (ramhati samparisvaktah). 57 

In connection with the movement of the jiva into the 
realm of the moon and its return to the physical world to 
be reborn as purusa, the following issues are raised: 

1) Does the jiva return to the earth after it has fully 
experienced the effects of all the good deeds 
performed earlier or does it have the residue of 
the punya karmas yet to be experienced? 

2) Do all persons, that is, those who have 
performed the prescribed deeds and also those 
who do not observe the prescribed deeds go to 
the realm of the moon? 

3) When the soul descends from the realm of the 
moon to the earth through the akasa or ether, 
does it assume the form of akasa or mere 
semblance of it? 

4) How long do the souls remain in akasa ? 

5) In what form does the soul abide in the food 
grains, plants, trees etc before it enters the 
human body? 

As these questions have a bearing on the theory of 
transmigration of the soul, Badarayana attempts to clarify 
them in the following four adhikaranas. 1. Krtatyadhikarana 
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2. Anistddikdryadhikarana 3. Tatsvabhdvyapattyadhikarana 
4. Naticirady-adhikarana. We shall take note of the important 
points without going into the details. 

Regarding the first question, it is stated in the Chandogya 
Upanisad that only the householders who have performed 
the meritorious deeds such as yajfia and other humanitarian 
services go to the realm of the moon to reap the benefits of 
their deeds. 58 It is also pointed out that after having enjoyed 
them completely (yavat sampatam usitva), they return to the 
earth through the same path as they traversed to the higher 
realm. Thus says the Upanisad: Tasmin yavat sampatam 
usitva athaitam-eva adhvdnam punah nivartante 59 - "They 
remain in the realm of moon till the merit of their karma 
lasts and after having enjoyed it, they return through the 
same path they ascended." On the basis of these teachings 
it is maintained that jtva would have enjoyed the fruits of 
good karma in the realm of the moon and returned to the 
earth without any residual karma, to be reborn. This view 
is also corroborated by the statement of Brhadaranyaka 
Upanisad which says that after having experienced all 
karma, the soul returns to the mundane existence 
(prdpydntam karmanah tasya yatkincit iha karoti ayam; tasmdt 
lokdt punar-etyasmai lokdya karmatie 60 ). This is the prima 
facie view. 

Badarayana does not accept this view. The relevant sutra 
reads: Krtatyaye anusayavdn-drsta-smrtibhydm yatha etam- 
anevam ca 61 . 

It means: "After having experienced the fruits of the good 
deeds, jtva returns to the earth with a residue of karma. It is 
stated so in the Scriptural and Smrti texts. When it returns, 
it traverses either through the same pathway or some other 
pathway also." 

In elucidating the implication of this sutra, Vedanta 
Desika points out that if the soul in the realm of the moon 
would have exhausted all the effects of the past deeds, then 
its rebirth as individuals with good or bad life and higher 
or lower status cannot be explained. The Scriptural text 
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also says: tadya iha ramaniya carana abhyaso ha yatte 
ramaniyam yonim apadyeran brahmana yonim ksatriya yonim 
vaisya yonim va atha ya iha kapuya carana abhyaso ha yatte 
kapuyam yonim apadyeran svayonim va sukara yonim va 
canddla yonim va. 62 

"Those whose conduct has been good here will soon get 
birth such as a Brahmana, Ksatriya or Vaisya. But those whose 
conduct is evil, will be bom in evil births such as the birth 
of a dog or a pig or the birth of a lowest caste. " 

Hence it is concluded that the souls which have gone to 
the realm of the moon do return to the earth with residual 
karma to be yet experienced in the next life. 

The author of the sutra clarifies by quoting Badari's view 
that the term carana used in the Upanisad does not merely 
mean acdra or conduct but it also implies both punya or 
merit and papa or evil ( sukrta duskrte eva iti tu Badari). 63 

ii) Regarding the second question - whether the 
individuals who have not performed the meritorious deeds 
go to the realm of the moon - the prima facie view is that 
those who have not done good deeds also go to the realm 
of the moon. In support of it, a few Scriptural and Smrti 
texts are quoted. The Kausitiki Upanisad says: ye vai ca 
asmat lokat praydnti candramasameva te sarve gacchanti 64 - 
"All those who depart from this world after death go only 
to the realm of the moon". The word 'sarve' or 'all' would 
cover even the sinners who first go to the world of Yama. 
After undergoing punishment there, they will go to the 
realm of the moon. 

Badarayana does not accept this view. The Upanisads 
have laid down two separate paths viz arciradi mdrga and 
dhumra-mdrga intended for two different categories of 
persons viz., those who have observed prescribed 
meditation on Brahman for attainment of moksa and those 
who have performed prescribed deeds for other higher 
benefits. The former category of persons do not go to the 
realm of the moon. It is only the latter category of persons 
who aspire for heaven and other material benefits, go to 
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the candraloka. It is not therefore correct to say that even 
the persons who have not performed the good deeds 
(anistadhikarT), go to the realm of the moon after death. 

Further it is also stated that the persons other than the 
two categories - those who observe prescribed meditation 
(vidyd ) and those who perform good karma, do not have to 
go to the realm of the moon. These are the sinners who 
take rebirth even without going through the process of five 
stages, as pointed out in the Pancdgni-vidya. They are bom 
in other forms such as animals, birds, insects, plants etc. 
The Chandogya text states that there are three other ways 
in which living beings come into existence: Tesdm khalu esarii 
bhutdnam trinyeva bijam bhavanti andajam jivajam udbhijjam 65 
"There are only three origins for all beings: those born of 
eggs, those born of creatures (womb) and those born of 
seeds (plants). Birds and reptiles are bom of eggs. Animals 
and human beings are bom through wombs. Plants and 
trees are bom of seeds. In all these cases there is no need for 


the souls to pass through the five stages, as stated in the 
Pancdgni-vidya. It is only the individuals who have 
performed the meritorious deeds (istddhikdn) that go to the 
realm of the moon and they are reborn through the media 
of clouds, rain, food grains and semen of purusa and finally 
through the entry into the womb of a woman. 

iii) We now come to the third question. During the descent 
of the soul from the realm of the moon, the soul is stated to 
go to akdsa (ether). From dkdsa to vdyu, then it becomes dhuma 
or smoke, then it becomes cloud and thereafter it falls on 
earth as rain. After having fallen on earth, they enter paddy, 
com, plants, seeds etc. It is indeed very difficult and may 
even take a long time to come out of it. It takes birth in the 
form of human being only through one who has eaten that 
food grain and whenever he ejects it through his semen into 
the generative organ of the woman. 

The relevant passage reads: 

Tasmin ydvat sampdtam usitvd athaitam eva adhvdnam 
punar-nivartante, yathaitam akasam, dkdsad vdyum, vayur- 
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bhutva dhumo bhavati, dhumo bhutva abhram bhavati. 66 

Abhram bhutva megho bhavati rnegho bhutva pravarsati, 
tai ha vrihi yava osadhi-vanaspatayah tila masa iti jayante ; ato 
vai khalu durnisprapataram, yo yo hy-annam atto yo retah 
sihcati tad bhuya eva bhavati. 67 

With reference to this passage, third question is asked: 
When the jiva on its descent to earth enters akasa does it 
become akasa or does it become similar to it? The answer 
given by Badarayana is that it assumes similarity to akasa 
(sadrsya). That is, it gets united with akasa and hence it is 
regarded as similar to akasa ( tat-samsarga-krta tad- 
sadrsyapatty abhiprayam). 

The next question is: How long the jiva stays in akasa ? 
The answer is that it does not stay there for too long 
(naticirena) because in the subsequent sentence referring to 
its entry into the food grains, it is said that it is indeed very 
difficult to get out of them ( dur-nisprapataram ). 

Regarding the question relating to the manner in which 
the soul remains in the food grains before it enters into the 
human body in the form of retas (semen), Badarayana states 
that it becomes stuck to (associated with) the jiva which is 
already inherent in the grain (anyadhisthite) 68 , in the same 
way as it becomes closely associated with ( samsthita) akasa, 
clouds etc. Its implication is that it is bom as the food grain 
(assume the form of grain), since it does not have to 
experience any sukha and duhkha at this stage. When the 
food grain associated with the jiva is consumed by a human 
being and transformed into semen, and subsequently when 
the semen is transmitted to the sexual organ of a woman, it 
does not have the scope to experience the effects of karma. 
As stated earlier, the purpose of mentioning all these details 
of the process of rebirth is to create a sense of detachment 
towards the life of a jiva during the state of bondage and 
develop in the individual the craving for escape from 
bondage and also aspiration for the attainment of the 
eternal Spiritual Goal. 
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VII. Four States of Jiva in Bondage 

After discussing the issues relating to the rebirth of the soul, 
Badarayana presents the conditions of jiva during the states 
of dream, deep sleep and swoon. The following adhikaranas 
in the second pada of the third adhyaya deal with this 
subject:!.. Sandhyddhikarana 2. Tadabhavadhikarana 3. 
Karmdnusmrtyadhikarana 4. Mugdbadhikarana. As pointed 
out earlier, the objective of taking up this matter in the 
Sadhana pada is to bring to light how the jiva during the 
state of bondage is subject to various afflictions, whereas 
Paramdtman is free from all such defects ( nirdosa ). This 
knowledge would be useful to the aspirant for moksa, for 
cultivating vairagya or non-attachment to worldly life and 
develop a deep craving (trsnd) for the attainment of 
Paramdtman who is the Supreme Goal. 69 As will be seen 
presently, in all these states Paramdtman causes for the jiva 
the experience of the dream objects, the sound sleep and 
the unconscious condition respectively because jiva, though 
it is kartd and bhokta, is dependent on Paramdtman. This 
awareness of jiva's dependence on Paramdtman is also useful 
to realize the greatness ( mdhatmya) of Brahman who is the 
sole object of updsand. This is the justification for discussing 
the different conditions (avasthas) of jiva in the second pada 
of Sadhanadhydya prior to the discussion of the twofold 
nature of Brahman as free from defects and also endowed 
with numerous auspicious attributes ( nirasta nikhila dosah 
ananta kalyana guna visistah). 

a) State of dream 

This subject is considered in the Sandhyddhikarana. The word 
sandhya refers to the state of dream since it occurs in between 
the waking state and the dreamless state. The question 
which comes up for consideration is whether the objects 
experienced in dream are created by jiva or Paramdtman. 
The prima facie view is that these are created by the jiva 
because it is so stated in the Upanisad. The Brhadaranyaka 
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Upanisad states: na tatra rathayogah na panthdno 
bhavati...atha ratha rathayogam panthah srjate...sa hi kartd 70 
"There are no chariots in the state of dream, no horses, no 
roads ; then he creates chariots, horses and roads He is the 
creator". In the statement 'sa hi srjate' the word 'sa' is taken 
as jiva since it experiences the dream objects. Since jiva is 
stated to possess the power to create objects at its will 
(satyasamkalpa), as in the case of Uvara, it is possible to 
explain the creation of dream objects by jiva. The 
Kathopanisad mentions that purusa (Jiva) can create objects 
in accordance with its desire. 71 

Badarayana does not accept this view. Jiva does not have 
the capacity to create dream objects by its will. Though 
satya-samkalpatva is the intrinsic nature of jiva, according 
to the Upanisad, this capacity is eclipsed by the karma 
during the state of bondage and it becomes manifest only 
when it is fully liberated from bondage. Hence jiva cannot 
create the dream objects. Only Paramatman, who is 
endowed with unchecked freedom and power to create 
anything by will, causes the various dream objects to be 
experienced by the individuals concerned. These are 
regarded as mere maya (mayamatra ) in the sense that these 
are wondrous creations ( dscaryarupa srsti) of Paramatman. 
Maya does not imply, as Advaitins claim, the illusory 
appearance. If jiva did possess this capacity then it would 
not have created for itself undesirable objects or events 
(i anabhimate samutpadanadeh ayogdt). Besides, it is believed 
on the strength of Scriptural texts that the dreams are 
portenders ( sucaka) of auspicious and inauspicious events 
for a person. Hence it is appropriate to admit that the dream 
experiences of jiva are caused by Paramatman. 

b) State of su$upti 

Susupti is a state of deep sleep in which there is no experience 
of dream ( svapndnubhavah ). In other words, it is dreamless 
deep sleep. According to the Upanisads, this occurs when 
the jiva is resting in the subtle arteries named hitd nadi 
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radiating from the heart and also in the nadi called the 
purltat. It also happens when jlva is resting in Paramatman 
who abides in the heart ( hardam brahma). The Upanisadic 
texts refer to three places as the resting ground for the jiva 
during the state of susupti. Thus says the Chandogya: Tad 
yatraitat suptah samastah samprasannah svapnam na vijanati, 
dsu tadd nadisu srpto bhavati. ...tejasa hi tadd sampanno 
bhavati 72 "The jiva during deep sleep withdraws all the 
senses and in a state of tranquility it does not see any dream 
and it then becomes united with tejas (Brahman)". 

The Brhadaranyaka describes susupti as follows: atha 
yada susupto bhavati yadd na kasyacana veda, hita nama nadyo 
dvasaptati-sahasrani hrdaydt puritat abhipratisthante; tabhih 
pratyavasrpya puritati sete. 73 

"When the jiva is in deep sleep and is not aware of 
anything, there are 72000 nadis called hita which radiate 
from the heart towards the puritat. Through them it moves 
forth and rests in the purita nadi". The Chandogya 
elsewhere states that when a person goes to deep sleep, the 
jiva is united with sat (Brahman) (yatra etat purusah svapiti 
nama, sata somya tadd sampanno bhavati. 74 

Thus three different places are mentioned in the 
Upanisads. The question arises: Where does the jiva rest 
during the state of susupti ? According to the prima facie 
view it has to be one of the three since jiva cannot repose in 
all three places at the same time. Badarayana clarifies the 
position. If any one of the three places is accepted as the 
reposing ground, then the other two mentioned in the 
Upanisad stand rejected. This is not appropriate as it would 
amount to the rejection of what is stated in the Upanisad. 
Hence all the three places together have to be accepted as 
the resting place for jiva during susupti. Such an explanation 
is plausible on the analogy of a person sleeping on a bed 
spread over a cot which is located in a mansion (prdsdda 
khatva paryahka-nydya). The nadis and the puritat 
correspond to the mansion and the cot respectively, whereas 
the bed corresponds to the Paramatman. Though the 
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mansion, cot and bed are different, the three together serve 
the common purpose of providing the resting place. On 
the basis of this explanation, it is affirmed by Badarayana 
that sat or Brahman is the actual resting place for fiva. That 
is, during deep sleep, fiva reposes in Brahman abiding in 
the heart and it does not therefore experience any dream 
at this time (ato brahmaiva sdksdt susupti sthanam). This 
conclusion becomes confirmed by the Chandogya text 
which states that jiva having come back from sat 
(Brahman) does not know that it has returned from it (sata 
agamy a na viduh sata agacchdmahe 75 ). This fact that the jiva 
returns to its normal state reveals that the state of susupti is 
a transitory state for fiva when it is temporarily united with 
Brahman and it does not imply that fiva becomes identical 
with Brahman, as Advaitins claim. 

Further the same jiva which enjoyed the sound dreamless 
sleep comes back to its normal waking state (yah suptah sa 
eva uttisthati). This is evident from the fact that the same 
person recollects that he slept well. The jiva has yet to 
experience the punya and papa of the previous life prior to 
its attaining moksa. The Upanisadic texts also state with 
reference to the jiva experiencing susupti: "Whatever 
creatures they were here, whether a lion, or tiger or wolf 
etc, they become the same again." Further if one who 
experiences susupti is liberated, the Vedanta enjoining the 
observation of prescribed sddhana for attaining liberation 
would be rendered futile. The statement that jiva is united 
with Brahman is only intended to convey that jiva which is 
subjected to afflictions during waking state gets fully rested 
in susupti for a while. 

c) State of swoon 

This is also a state to which jiva is subjected. It is described 
in the Veddnta-sutra as ‘ardha sampatti' which means "half 
dead". That is, it is neither a state of waking nor dream, 
since there is no consciousness in this state. It is not even 
susupti because the state of murccha can also be caused by a 
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head injury. Nor is it total death since there is life in the 
body and there is also the possibility of one waking up from 
the state of unconsciousness. Death is total cessation of the 
functioning of all organs and prana. Hence it is regarded as 
a state of half-death ( mugdhdvasthd ) to which a jiva is 
sometimes liable. 
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Chapter Eight 

THE DOCTRINE OF SADHANA 


The Vedanta is regarded as moksa-sdstra since its main 
objective is to teach the ways and means of attainment of 
Brahman which is the Supreme Goal ( Parama-purusartha ). 
Thus says the Taittiriya Upanisad: "The knower of Brahman 
(brahmavit ) attains the highest Goal ( dpnoti Param). 
Badarayana, therefore, accords special attention to this 
subject. The entire third adhyaya of Brahma-sutra, which is 
titled Sadhanadhydya, is devoted to the discussion of the 
sddhana. Nearly fifty-five adhikarattas included in the four 
pddas of this adhyaya and also six adhikarattas of the first 
pada of the fourth adhyaya deal with different aspects of 
sddhana viz., 1) Brahman as the worthy object of meditation, 
2) the nature of sddhana, 3) different types of vidyd or 
updsana, 4) karma as subordinate means to vidyd, 5) the 
components and other pre-requisites of updsana. We shall 
discuss all these matters in the present chapter as presented 
in the Adhikarana-sdrdvalt. 

I. Brahman as the Object of Meditation 
a. Brahman as Ubhayalinga 

According to Badarayana, vidyd, also named as updsana or 
unceasing meditation on Brahman, is the direct means for 
the attainment of the Supreme Goal. Thus it is stated in the 
sutra: Purusdrtho atah sabdat iti Bddarayanah 1 . It means that 
in the opinion of Badarayana, the Supreme Goal is attained 
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only by means of vidya (the word atah in the sutra being 
read as vidyatah in the context of the earlier pada dealing 
with vidya), because it is so declared by the Scriptural texts 
(sabddt). The fuller implications of the sutra as well as the 
nature and other details about vidya are discussed later. 
Prior to it, Badarayana takes up an important subject 
dealing with the two-fold character of Brahman described 
as ubhayalinga, that is. Brahman as totally free from all 
defects ( nirasla-nikhila dosatva) and Brahman as endowed 
with numerous auspicious attributes ( samasta-kalydna - 
gunakaratva). Though he has presented in the first adhydya, 
the nature and distinguishing characteristics of Brahman 
by methodically examining all the relevant Upanisadic texts, 
he brings up the subject of two-fold character of Brahman 
separately in the Sadhanadhyaya for two reasons. First, it 
was pointed out in the preceding adhikaranas of pada 1 and 
2 that jiva abiding in the physical body is subject to various 
afflictions. In this connection, the question arises: whether 
Paramdtman who also abides in the bodies of individuals 
and also in the non-sentient material entities as their 


Antaryamin would be affected by the defects found in them? 
If He is affected, would such a Paramdtman be the worthy 
object of meditation for the attainment of the Supreme Goal? 
In order to remove this doubt and establish that Paramdtman 


is the worthy object of meditation, it becomes necessary to 
prove on the basis of the Scriptural texts that Brahman is 
untouched by afflictions and other defects ( nirdosa ) and 
also that it is endowed with numerous auspicious attributes 
(kalyana gunas). This knowledge about Brahman as 
ubhayalinga is essential for meditation since it generates in 
the upasaka a craving to attain it (prdpya trsnd). 

The second important reason for bringing up this subject 
of Brahman as ubhayalinga, is to refute the theory of 
Brahman as nirguna or devoid of all attributes as conceived 
by Advaita Vedanta. According to Vedanta Desika, the 
concept of Brahman as nirguna is itself defective. Such a 
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Brahman cannot be the object of meditation for attaining 
the purusdrtha 2 . 

Keeping all these points in mind, Badarayana introduces 
the following sutra in the Sddhanddhydya: Na sthdnato’pi 
parasya ubhayalingam sarvatra hi 3 . 

The word sthdnatah along with the negative particle na 
means, in the context of preceding adhikaranas dealing with 
the different states of jiva, that Paramatman (Fata) is not 
touched by the defects found in the bodies of jivas in spite 
of its immanence in the jivas and other entities as 
Antaryamin. The reason for this is provided in the next two 
words of the sutra "ubhayalingam sarvatra hi" which mean 
that in all Scriptural and Smrti texts (sarvatra), Brahman is 
described as possessing two-fold character (ubhayalingam), 
that is, as essentially free from all defects (nirasta-nikhila- 
dosah) and also endowed with auspicious attributes 
(kalydna-gundtmaka). Thus says the Chdndogya Upanisad: 
Esa dtmd apahatapapma vijaro vimrtyuh visoko vijighatso 
apipasah satyakamah satyasamkalpah 4 - "Brahman is free 
from evil, free from old age, free from death, free from grief, 
free from hunger, free from thirst, whose desires are self- 
fulfilled, and whose desires are not obstructed". In the above 
statement the two-fold character of Brahman is explicitly 
mentioned. There are many other Upanisadic texts referring 
to either of these aspects of Brahman and these are quoted 
by Ramanuja in his commentary on subsequent sutras of 
this adhikarana. The Visnupurdna also reiterates the 
same truth 5 . 


By way of elucidation, it is pointed out that karma of an 
individual self is the cause for experiencing either sukha or 
happiness or duhkha or suffering by jiva. Hence jiva during 
the state of its bondage is subjected to afflictions. In the 
case of Paramatman, He is free from karma and hence in 
spite of His immanence in jivas, He remains unaffected by 
the afflictions. The description of Brahman as apahatapapma 
implies that it is free from both puny a and papa. The Mundaka 
Upanisad 6 by citing the classic illustration of two birds 
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sitting on the same tree, one eating the fruit and the other 
sitting passively, clearly conveys that jiva experiences the 
fruit of karma, whereas Paramatman remains passive without 
experiencing the effects of karma. More importantly the 
Antaryami Brdhmana, while describing how Paramatman 
abides in non-sentient entities such as prthivi, ap, etc., and 
also in the jivdtman, states that He is your Self, the 
Antaryamin (Inner controller) and also uttiTtci {set tci cititiH 
antaryamyamrtah). The word amrta which is repeated in 
each statement implies that Paramatman, though abiding 
in the body of an individual and other material entities, is 
totally untouched by the defects. 

An objection may be raised against this view. If 
Paramatman by virtue of His being apahatapapma is not 
affected by the afflictions of the physical bodies in which 
He is immanent, how then jiva, which is also described as 
apahatapapma by the Chdndogya Upanisad becomes affected 
by afflictions by abiding in the physical body? The answer 
to this is that though jiva in respect of its essential nature is 
free from evil ( apahatapapma ), this quality of jiva is eclipsed 
during the state of bondage due to karma. Only when it is 
totally liberated from bondage and attains the state of 
mukti, its apahatapdpmatva becomes fully manifest. But 
Paramatman, unlike jivdtman remains all the time free from 
evil as He is not subject to karma. Hence He remains 
untouched by defects at all time despite His immanence in 
the jivas and other material objects. 

A major objection is raised against the theory of 
Brahman as ubhayalihga. The Upanisads describe Brahman 
in two ways. Some texts speak of Brahman as possessing 
qualities. On the contrary, some texts state that Brahman is 
devoid of qualities. As these two kinds of statements are 
mutually opposed. Brahman cannot be conceived as devoid 
of qualities and also possessing qualities. To overcome this 
conflict. Brahman is to be admitted as nirvisesa or devoid of 
all characteristics (samasta-visesarahitam nirvikalpakameva 
brahma pratipattavyam). 7 The reason advanced in support 
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of it is that a large number of Upanisadic texts describe 
Brahman as devoid of all determinations. This is the 
argument advanced by Sarhkara. There is also a logical 
justification for adopting this explanation. According to the 
Apaccheda-nyaya* or the principle of what is later being of 
greater force than the earlier, nirguna srutis are more valid 
than the saguna srutis. That is, the texts which deny all 
qualities are of greater validity than the texts which refer 
to qualities because denial presupposes that which is to be 
denied. 

This objection is ruled out by Vedanta Desika. It is true 
that there is apparent conflict between saguna srutis and 
nirguna srutis. But it is possible to reconcile this apparent 
conflict by adopting the Mimamsa principle known as 
utsarga-apavdda nyaya. According to this principle, the 
negative texts can be interpreted in accordance with the 
affirmative texts. Thus for instance, there is a general 
Scriptural statement which enjoins that animals should not 
be injured, while another statement points out that a 
particular animal named chdga or goat is to be offered for a 
specific sacrifice. The conflict between these two statements 
is overcome by interpreting the general statement to mean 
that the animal other than those enjoined in the Scriptural 
text for sacrificial purposes should not be injured. The same 
logic holds good in respect of saguna and nirguna texts. If 
some texts affirm that Brahman possesses qualities, while 
others deny the same such as niskalam, niskriyath, santam 
niravadyarit and nirafijanam 9 , the latter ( nirguna srutis) 
should be understood to mean the denial of the qualities 
other than those mentioned in the saguna srutis. (vihita 
vyatirikta gum nisedhah). In other words, the implication of 
the negative texts is that Brahman is devoid of such 
inauspicious attributes as vikdra (change), karma etc., but 
not that it is devoid of all characteristics. Such an 
interpretation, though it restricts the import of the negative 
texts to some extent, maintains the validity of both the 
saguna and nirguna texts. Further, the apaccheda nyaya is 
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applicable where the two texts which are not always 
opposed to each other follow as the earlier and later ( aniyata 
virodha paurvdparyehy-apaccheda nydyah). 10 In the case of 
saguna and nirguna srutis, these are always opposed to each 
other ( nitya virodha). Hence it is not appropriate to overcome 
the conflict by resorting to this principle. On the other hand 
it is more relevant to take recourse to the principle adopted 
in the upakrama adhikarana of Mimamsa, that is, the principle 
of what is stated at the commencement of the passage 
stands valid rather than what is said later. Thus, when the 
apparent conflict between the saguna vdkyas and nirguna 
vakyas can be easily resolved without according lesser 
validity to the saguna srutis, it is not appropriate to maintain 
that the nirguna srutis alone are authoritative and on that 
basis, maintain that Brahman is to be conceived only as 
devoid of all attributes 11 . 

It is argued that Brahman, according to the Upanisad, 
is of the nature of knowledge (jhdna-svarupa ). Thus states 
the Taittiriya: “Satyam jhanam anantam brahma"- "Brahman 
is truth, knowledge and infinite". Brahman as jhdna-svarupa 
cannot also be the substrate for jhdna as its dharma. In view 
of it, the description of Brahman as qualified with attributes 
such as sarvajhatva, satyasamkalpatva etc., is not valid. 

This argument is also untenable, contends Vedanta 
Desika. Just as the statement which describes Brahman as 
jhdna is valid, the texts which speak of the gunas of Brahman 
are also equally valid. The fact that Brahman is jhdna-svarupa 
does not rule out that Brahman is also endowed with 
sarvajhatva or other attributes. In fact, the Upanisad 
explicitly points out that the knowledge and power 
possessed by Brahman are manifold and constitutes its 
intrinsic nature (parasya saktih vividhaiva sruyate, svdbhdviki 
jhana-bala-kriya ca). n We have to admit the validity of both 
the texts. 

The Smrti texts also affirm that Brahman is free from all 
defects and also possesses infinite auspicious attributes. They 
cite the example of the sun and its reflection in the water in 
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support of the theory that Brahman, though is immanent 
in all entities in the universe, is untouched by the defects 
found in them. Just as the defects found in the waves of the 
water do not affect the sun, in the same way defects found 
in the objects in which Brahman is immanent, do not affect 
it. One other illustration is cited by the author of the siitra 
to defend the theory of Brahman remaining unaffected by 
the defects. Akasa or ether is one and is also all-Dervasive. Tt 

A 

is found to be present in several receptacles such as pots of 
different sizes. The defects caused to the akasa due to its 
being conditioned by the pots of small or large sizes do not 
affect in any way the all-pervasive akasa. In this example, 
unlike the sun and its reflection in the waves, akasa is 
physically present in the conditioning entities. In the same 
way. Brahman which is in all the entities in the universe is 
not touched by the defects found in the objects. 

A serious objection is raised against the theory of 
Brahman as ubhayalinga. According to an important 
passage of Brhadaranyaka 13 describing Brahman as having 
two forms, viz., murta and amurta or gross and subtle, and 
the negation of the same by the words 'neti neti ; or 'not this 
not this', implies that Brahman is nirvisesa, that is, devoid 
of all forms. How then Brahman be regarded as qualified 
with attributes? This is the view advanced by Samkara in 
interpreting the Vedanta siitra which reads: 
prakrtaitavattvam hi pratisedhati tato braviti ca bhuyah u . It 
means, according to £amkara, that the Upanisadic text, 
'neti neti' (not this, not this) negates in respect of Brahman 
the predication of the two forms mentioned in the earlier 
part of the passage and this is supported by what is said 
later on about Brahman. 

The siitra relating to this matter is regarded as a separate 
adhikarana by Samkara named Prakrtaitavattvddhikarana. 
But according to Ramanuja, it is part of the 
Ubhayalihgadhikarana since it supports the theory of 
Brahman as ubhayalinga. The argument advanced by 
$amkara is refuted by Ramanuja. The wording of the sutra, 
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as properly understood, does not deny the distinctive 
characteristics of the two modes ( murta and amurta forms) 
declared previously because that would be senseless to teach 
them first and finally deny the same. There is no indication 
in the Upanisadic passage dealing with this matter to 
suggest that these are falsely imposed on Brahman. On the 
contrary, it merely denies the prakrtaitavattvam or the 
limited nature of Brahman as previously stated. In other 
words, it denies that Brahman possesses only this much of 
qualification as described previously. The word 'iti' or 'so' 
which refers to that limited nature of the phrase "na iti' (not 
so), therefore, means that Brahman is not to be 
distinguished only by the previously stated modes (na iti na 
iti - naivam naivam, ukta prakdra mdtram na bhavati brahma). 
This explanation is confirmed by the fact that subsequent 
to the expression 'neti neti’, significant positive statements 
are made about Brahman. Thus states the Upanisad: na hy 
etasmat iti nety-anyat param asti: atha namadheyam, satyasya 
satyam 15 . It means, according to Ramanuja, there is nothing 
higher or greater than Brahman referred to earlier as 
implied by the words anyat or para in the text. In other 
words, no other Being which is more glorious both in respect 
of svarupa and gunas, ever exists. This is indicated by the 
designation ( namadheya) of Brahman as satyasya satyam, 
which means the Reality of the reals. Satya, according to 
the Upanisad, is prana which denotes the jiva. Brahman is 
more real than the jtvas since the former is never subject to 
any change, while the jiva becomes subject to change during 
the state pf bondage to the extent that its jhdna undergoes 
modification. The positive statement made in the Upanisad 
subsequent to the negation as neti neti, emphasizes this glory 
of Brahman. This is conveyed by the words in the sutra 
‘tato braviti bhuyah' 16 . Thus it follows that this particular 
sutra does not prove that Brahman is nirvisesa but on the 
contrary, it affirms that it is savisesa or endowed with 
characteristics. Vedanta Desika concludes that Brahman 
is ubhayalihga that is, it is free from all defects and that it is 



The Doctrine of Sddhana 225 

also qualified by numerous auspicious attributes and that 
this is the well established theory of Vedanta. ( tasmat brahma 
dvilihgam dvividhd vibhavam ityeva Vedanta paksah) i7 . 
Brahman is therefore the worthy object of meditation or 
vidyd which is the direct means to attain the Supreme Goal, 
as stated by Badarayana in the Vedanta-sutra {vidyatah 
purusarthah). 

b) Brahman as the Supreme Reality 

Badarayana provides two additional reasons for 
establishing that Brahman is the worthy object of 
meditation and attainment {prdpya). These are: 1) Brahman 
is the Supreme Reality ( para-tattva ) which implies that there 
is no higher Reality than Brahman. 2) Brahman bestows all 
the desired goals ( purusdrtha ) including moksa to those who 
worship Him. Both these points are important to justify the 
need of seeking Brahman only as the object meditation. Two 
separate adhikaranas named Paradhikarana and 
Phalddhikarana are devoted to the discussion of these 
matters. 

The need to prove that Brahman is the highest Reality 
arises because there is a theory, which seems to have existed 
during the time of Badarayana named VyomdtJta-vdda, 
which claims that there is a Reality which is higher than 
Brahman. The basis for this theory is that a few stray 
Scriptural texts which describe Brahman in terms such as 
setu or bridge unmdna or having dimension, sambandha or 
connection to something else to be attained and bheda or 
existence of a different higher entity. Badarayana mentions 
these points, as prima facie view, in the following sutra: 
Param atah setu unmdna sambandha bheda vyapadesebhyah™. 

The word setu generally means bridge intended to cross 
from one side to the other side of the river ( kuldntara prdpti 
hetuh). Thus says the Chandogya: atha ya atma sa setuh 
vidhrtih esdm lokdndm asambheddya 19 . It also states that after 
crossing this, one becomes free from bondage. These 
statements convey the idea that there is something higher 
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than Brahman to be attained. The word unmdna means that 
which is limited by dimension. The Chandogya describes 
Brahman as having four parts ( catuspad-brahma). 20 Such a 
description of Brahman implies that there exists a higher 
Reality devoid of all limitations. Sambandha means 
connection or relationship. The description of Brahman by 
the Mundaka that it is the bridge to immortality ( amrtasya 
esa setuh ) 21 indicates that Brahman serves as the means to 
attain something higher. The word bheda mentioned in the 
sutra means difference, that is, the distinction is drawn 
between two entities described as para (high) and pardt para 
(higher than para). Thus states the Mundaka: pardt parath 
purusam upaiti 22 . The Svetdsvatara also says: tato 
yaduttarataram tad arupam anamayam 23 . Considering all 
these statements, it is contended that there is a higher Reality 
to be attained other than Brahman. Hence it is contended 
that Brahman cannot be regarded as the only object of 
meditation for the attainment of the Supreme Goal. 

Badarayana rejects all these arguments. The description 
of Brahman as setu does not imply that it is the causeway 
like a bridge to reach the other shore. The word setu derived 
from the root verb sinoti or that which holds together, means 
with reference to Brahman that it has the capacity to hold 
together all the sentient and non-sentient entities in the 
universe under its control in their respective places without 
their becoming mixed up (badhndti svasmin sarvam cid-acid- 
vastujdtam asamktrnam) 2i The same Upanisadic text 
describing Brahman as setu uses the expression 'esdm lokdndm 
asarhbheddya' 25 which means that Brahman as setu prevents 
the various entities of the universe getting mixed up. 

The description of Brahman as catuspdt implying the 
dimensional limitation, is intended to provide a concrete 
form for Brahman for the purpose of easy comprehension 
to enable the upasaka to meditate upon it ( budhyarthah 
pddavat). 26 Though Brahman is vibhu or all-pervasive and 
infinite, it is conceived as limited by associating it with a 
limiting adjunct ( upddhi) for purposes of easy meditation 
(updsanartham). 
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The description of Brahman as the bridge to amrta or 
moksa, is not inappropriate since Brahman, according to 
Vedanta, is both prapaka or means and also prapya or goal 
to be attained ( upapattesca ). 27 The Mundakopanisad states 
that whomsoever He ( Paramatma) chooses, only that 
individual can attain Paramatma (yamaiva esa vrnute tena 
labhyah). This statement, as we have explained earlier, 
conveys the idea that Paramatman serves as the means 
(apdya) for attaining Him. Even though meditation ( upasana ) 
is laid down as the sadhana to attain Paramatman, moksa is 
conferred on the individual by the grace of God in response 
to the observance of devoted meditation upon Him. 
Paramatman is therefore regarded as Siddhopaya; that is, 
the ever-existing God is Himself the principal cause for 
attaining Him out of His grace. Bhakti-yoga or upasana is 
the Sadhyopdya, since this serves as means to earn His grace. 

Regarding the Scriptural statements which appear to 
indicate the exstence of a principle other than what is 
regarded as para, it is pointed out that these very texts deny 
the existence of Reality other than Brahman ( tathd 
anyapratisedhdt) 28 . Since everything is pervaded by 
Brahman, the question of the existence of a Reality other 
than Brahman does not arise. The SvetaSvatara says: 
Tenedam purnam purusena sarvam 29 - "All this is fully 
pervaded by that purusa (Brahman). The Mundaka states: 
nityam vibhum sarvagatam susuksmam yat bhutayonim 
paripaiyanti dhJrah 30 - "It is eternal, all-pervasive, 
omnipresent, very subtle, the cause of the universe". It is 
therefore affirmed that Brahman is the highest Reality and 
it is to be sought for by the aspirant for moksa through the 
means of unceasing meditation. 

c) Brahman as the Bestower of Mok$a 

Brahman is not only the highest Reality to be sought for 
but it is also the bestower of the fruit of the upasana ( phala) 
which in the context of the Brahma-vidya stands for moksa. 
Thus states the sutra: phalam atah upapatteh 31 . It means: It 
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stands to reason that the desired goals are obtained from 
Brahman. The need to emphasise this point arises because 
Paramatman (Brahman) who is to be meditated upon should 
be capable of conferring the desired fruit. That is, purusartha 
or the Supreme Goal for which vidya or meditation is 
enjoined in the Upanisad is to be bestowed directly by 
Paramatman. If some one else or some other principle were 
to confer the fruit, there would be no justification for 
meditating on Brahman. 

There is a view which is advanced by Jaimini that karma 
or the deeds such as yaga performed by an individual for 
the attainment of heaven etc., confer the fruits. According 
to the Mimamsaka though the yaga does not give the desired 
fruit soon after it is performed, it confers the result later on 
at the appropriate time through an unseen potency named 
apurva in the form of putiya or merit secured by the 
performance of the yaga. 

Badarayana rejects this theory. Neither the yaga nor this 
apurva generated by it can directly confer the fruit, since 
these are non-sentient in character. It is therefore 
appropriate to admit that Paramatman Himself who is 
worshipped through the sacrifice and who is meditated 
upon with devotion by the updsaka for attainment of moksa, 
bestows the desired results. According to the Vedanta, even 
if other celestial deities are worshipped by means of 
prescribed rituals, the one who bestows the desired fruit is 
Paramatman who is the indwelling Self {antaratma) of these 
deities. The Scriptural texts explicitly state that Paramatman 
is the bestower of the desired fruit. The Taittiriya text says: 
esa eva dnandayati. This very Anandamaya dtma (Brahman) 
confers bliss ( dnanda) to the seekers of moksa. Thus, it is 
concluded that Brahman being the Supreme Reality and 
also the sole benefactor (phalaprada) is worthy of meditation. 

II. The Theory of Brahtna-vidyd 

As pointed out earlier, vidya is the direct sddhana for the 
attainment of the Supreme Goal {vidydtah purusdrthah). The 
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term vidya employed in the Upanisads and the Brahmasutra, 
stands for updsana or unceasing meditation on Brahman. 
The Upanisads refer to several vidyas as the sddhana for the 
attainment of Brahman. These are described differently, that 
is, with different names and different attributes ( gunas) with 
which Brahman is to be meditated upon. Thus for instance, 
the meditation on Sal (Brahman) conceived as the source 
of the universe, which is imparted by Uddalaka to 
Svetaketu in the Chandogya Upanisad, is named sad-vidyd. 
The meditation on Brahman as dahardkdsa or the subtle 
space abiding within the heart of an individual along with 
the eight attributes viz., apahatapdpmd, vijarah, vimrtyuh, 
visokah, vijighatsah, apipasah, satyakdmah, satyasahkalpah, 
is titled Dahara-vidyd. The meditation on Brahman as 
infinitely great ( bhuma) is known as Bhuma-vidya. The 
meditation on Brahman conceived as the cause of the 
creation, sustenance and dissolution of the universe ( tajjaldn ) 
which is taught by sage £andilya in the Chandogya 
Upanisad, is named Sdndilya-vidya. Brahman as anandamaya 
or infinitely blissful, which is to be meditated upon, is known 
by the name of Anandamaya vidya. The commentators on 
the Brahma-siitras have acknowledged thirty-two such 
vidyas which are taught in different Upanisads for attaining 
Brahman. Hence these are called Brahma-vidyas. A list of 
these as acknowledged by Vedanta Desika in the Adhikarana- 
saravali is given in the appendix II along with the references 
to the respective passages of the Upanisads and also the 
names of the adhikaranas in which these are dealt with. 

Badarayana does not present the details of these vidyas. 
However the sutras imply the Upanisadic texts dealing with 
them, as is evident from the visaya-vakyas or the Upanisadic 
texts concerned with the subject-matter of the sutras. He, 
however, discusses certain issues relating to the different 
vidyas. The following are some of the important issues which 
are related to the vidyas-. 

1) Are these various vidyas different ( nana ) or non- 
different? 
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2) If they are different, do the vidyas taken together 
are to be observed as sddhana for attaining 
Brahman? Or do they serve as alternative means 
to attain the same Goal? 

3) If the same vidya is mentioned in two different 
Upanisads such as Dahara-vidyd and Vaisvanara- 
vidya with varying description in terms of the 
gunas with which Brahman is to be meditated, 
do they constitute different vidyas 7 . 

4) If Brahman which is qualified with numerous 
gunas is to be meditated upon along with its 
gunas, which are the gunas to be included 
(upasamharya) and which are the gunas to be 
excluded ( anupasathhdrya ) for the purpose of 
meditation? 

5) If only limited number of gunas are to be 
contemplated along with Brahman, as laid down 
in the Upanisadic passages dealing with a 
particular vidya, would Brahman which is the 
object of attainment be realized in its complete 
form? 

6) In respect of some vidyas certain religious 
observances such as sirovrta, udgithopdsand etc., 
are also prescribed as part of the observance of 
upasand. Are these religious observances to be 
followed in respect of all the Brahma-vidyds? 

Badarayana attempts to clarify these questions since it is 
necessary to know precisely the nature ( svarupa) of the 
vidyas to be pursued for the attainment of the spiritual Goal. 
The entire third pdda of the Sddhanddhyaya, which is titled 
Gunopasamhdra pdda, comprising as many as 26 adhikaranas, 
is devoted to this matter. Some of the details of these 
discussions do not have much philosophical importance. It 
is also difficult to comprehend them since the observance 
of these vidyas are not in vogue. We shall therefore leave 
out the details and take note of the important points which 
are relevant for understanding the nature of the sddhana. 
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The first and most important question to be considered 
is whether the vidyas such as Sadvidya, Dahara-vidya, 
Upakosala-vidya, Sdndilya-vidyd etc., are different ( nana )? 
Badarayana states that they are different. 32 

According to the prima facie view, the vidyas are not 
different because they are all intended to attain the same 
Brahman as the goal and they are all designated as Brahma- 
vidya. Even the terms used for enjoining the meditation such 
as dhyayita, updsita, etc., have the same import. 

This view is not accepted by Badarayana. Thus it is stated 
in the sutra : Nana Sabdadibheddt. 33 The various vidyas 
enjoined in the Upanisads are different (nana) because the 
sabda or the Scriptural statements in the form of injunctions 
and rupa or description of each vidya in terms of the gunas 
with which Brahman is to be meditated upon vary. The 
word ddi in the sutra implies, rupa or description, akhya or 
designation and other factors. The Mimamsakas have 
adopted four principles to determine the difference or non¬ 
difference between ritualistic deeds mentioned in the 
different sdkhas of the Vedas. These are: a) codand or the 
injunctive statement enjoining the performance of a 
sacrifice; b) samyoga or the connection of the sacrifice with 
the goal to be attained; c) rupa or the detailed description 
of the sacrifice and d) akhya or the name adopted for the 
sacrifice. 34 On the basis of these principles, Badarayana also 
maintains the view that the various vidyas enjoined in the 
Upanisads are different (nana). The reason for adopting this 
view is contained in the words 'sabdddi bhedat’ in the sutra. 
Sabdabheda means Scriptural statements in the form of 
injunctions (codand) such as vidyat, dhyayita-, updsita etc. 
which are different. The names adopted for the vidyas 
(akhya) such as Dahara-vidya, Sadvidya are different. Rupa 
or description of these vidyas in terms of the gunas with 
which Brahman is to .be meditated also differs. The sabda- 
bheda along with rupa-bheda mainly differentiate one vidya 
from the other. 

As Vedanta Desika explains, though Badarayana has 
mentioned sabda-bheda as the main criterion for regarding 
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the vidyas as different, rupa-bheda is to be accorded greater 
importance ( Sabdasya bhedastu ayam upacarito rupa-bheda 
dradhamne ). 35 Another reason for mentioning sabda-bheda 
in the sutra is to emphasise that vidya or upasana is enjoined 
as the means to attain Brahman and thereby refute the 
wrong view of Advaitin, that jhdna or direct realization of 
Brahman as means to moksa is not enjoined ( avidheya jhdna). 

If all vidyas are different, the next question arises whether 
these vidyas taken together ( samuccaya ) are to be observed 
for attaining Brahman or do they serve as alternative means 
for this purpose? This doubt arises because in the case of 
svarga or heaven as the goal of attainment, the same 
individual is found to observe several rituals for the purpose 
of enjoying greater benefits in heaven. In the same way, it 
is possible that one can practise several vidyas together to 
enjoy the bliss of Brahman in greater measure. 
(Brahmanubhave-bhuyastvapeksayd samuccayopi sambhavati). 

Badarayana does not accept this view. The relevant sutra 
reads: vikalpa avisista phalatvat . 16 The different vidyas are 
regarded as the alternative means to attain Brahman 
(vikalpah) because the nature of the attainment is the same 
for all the vidyas (avisista phalatvat). That is, the enjoyment 
of the infinite bliss of Brahman ( atisaya brahmdnand- 
anubhava) is the Supreme Goal of the vidyas. The Upanisadic 
texts support it. The Taittiriya says: sa eko brahmana anandah 
srotriyasya ca akamahatasya) - "The liberated jiva who is 
steadfast in Brahman enjoys that infinite ananda of 
Brahman." Mundaka says: nirahjanah paramam samyam 
upaiti. - "The jiva, soon after it is liberated from bondage 
attains equal status with Brahman." The sdmyatva or 
equality is in respect of enjoyment of bliss both by Brahman 
and jiva, as stated by Badarayana ( bhogamdlra sdmydt). 
Hence it is justified to regard these vidyas as alternative 
means to attain Brahman. 

The third question to be considered is: whether the same 
vidya mentioned in different sakhas of the Upanisads with 
some varying description in terms of gunas with which 
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Brahman is to be meditated upon, is to be treated as different 
or as one? The Dahara-vidya, for instance, is mentioned both 
in the Chandogya and Taittirlya Upanisad. In the Chandogya, 
it is enjoined that the meditation on Brahman is to be 
observed along with eight attributes such as apahata 
pdpmatva, satyakamatva, satyasamkalpatva etc. The same 
vidyd is also mentioned in a general way in the Taittirlya by 
briefly stating that the dahara-akasa or the subtle space 
(denoting Brahman) is to be meditated upon along with 
what it contains ( tasmin yadantah tad-upasitavyam). The 
Taittirlya text does not mention the eight gunas referred to 
in the Chandogya. In the same way, the Vaisvanara vidyd is 
referred to in two Upanisads belonging to different sakhas. 
In both these places, meditation on Vaisvanara as Brahman 
is enjoined for attaining the same goal. The question arises 
whether the vidyd referred to in more than one place is the 
same or different. Badarayana replies that they constitute 
the same updsand. The relevant sutra reads; sarva veddnta 
pratyayam codanadyavisesdt. 37 It means that the vidyas 
taught in all the Upanisads is one. The reason advanced in 
support of it is that there is no difference in the codand or 
the words enjoining it ( vidhdyaka-vdkya ). The word ddi 
implies that there is also no difference in respect of the 
designation of the vidyd (ndmadheya ), the nature of the goal 
to be attained ( phala ) and the description of the object of 
meditation ( rupa ). Another point which is brought out in 
this connection is that the gunas which are mentioned in 
respect of a vidyd in one place are to be included in respect 
of the vidyd enjoined in another Upanisad, if both the vidyas 
are the same. Taking the example of Dahara-vidya, the eight 
gunas mentioned in the Chandogya in respect of Dahara- 
vidya are also to be included in respect of the Dahara-vidya 
mentioned in the Taittirlya Upanisad. This principle holds 
good in respect of other vidyas such as Vaisvdnara-vidya 
which is referred to in more than one Upanisad. The 
inclusion of the gunas enumerated at one place in respect 
of a vidyd stated in another Upanisad, where these are not 
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mentioned, is called gunopasamhara. In the third pada of 
Sadhanddhyaya, Badarayana discusses a few other vidyds 
such as Prana-vidyd, Purusa-vidya, Sandilya-vidya, 
Usastikahola-vidya and Udgitha-vidyd. These are some of 
the vidyds which are mentioned in more than one Upanisad 
and it therefore becomes necessary to clarify whether they 
are separate or not. Wherever they are found to be not 
different vidyds, the gunas with which Brahman is to be 
meditated have to be included in respect of the same vidyd 
enjoined elsewhere ( upasamhdra ). 

The next important question which is considered by 
Badarayana in the Gunopasamhara pada is: Which are the 
gunas to be contemplated along with Brahman while 
observing the meditation upon it? The question is relevant 
because the gunas of Brahman are numerically infinite 
(i ananta ). It is impossible for a updsaka to contemplate on all 
of them. It is only practicable to meditate on Brahman as 
qualified with a limited number of gunas. If only a limited 
number of gunas are to be contemplated along with 
Brahman, would Brahman which is the object of attainment 
be realized in its complete form? According to the tatkratu 
nyaya 36 , in whatever form an individual observes 
meditation, the object of attainment is also in the same form. 
If Brahman is meditated as qualified with a few attributes, 
then the Brahman realized through such a meditation 
cannot be regarded as Brahman in its comprehensive form 
(prdptih amsatah syat). 

Vedanta DeSika does not accept this argument. He 
contends that the tatkratu-nydya is not applicable in the case 
of meditation on Brahman, because the Upanisadie texts 
categorically state that an individual who resorts to 
meditation on Brahman as qualified with attributes as stated 
in the passage dealing with Brahma-vidyd, attains a status 
equal to that of Brahman soon after he is liberated from 
bondage. Thus says the Mundaka: Nirahjanah paramam 
sdmyam upaiti. On the authority of the Scriptural texts, it is 
maintained that a person who meditates on Brahman 
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attains Brahman in its full form, that is, as qualified with 
all the attributes including those which are not contemplated 
during the meditation. Whatever be the mode of meditation 
(vidya), the attainment of the goal by means of it is the same 
for all the vidyas enjoined in the Upanisads. The tatkratu- 
nydya is to be understood in this restricted sense in respect 
of vidya 39 . 

Regarding the gunas with which Brahman is to be 
meditated upon, Badarayana states that the distinguishing 
gunas of Brahman such as ananda which are inseparably 
related to Brahman and which are essential for 
comprehending Brahman are to be necessarily contemplated 
along with Brahman in respect of all vidyas. These are 
ananda, satya, jnana and ananta. As will be pointed out 
presently, amalatva is also to be added to these four attributes. 
The relevant sutra reads: Anandadayah pradhanasyaf 0 Its 
meaning, as interpreted by Ramanuja, is that the gunas such 
as ananda is non-different (inseparable) from the pradhdna, 
that is, Brahman which is the guni and hence these are to 
be contemplated along with Brahman in all the vidyas. 

By way of elucidation, Vedanta Desika points out that 
there are two types of dharmas or attributes belonging to 
an object. One is called svarupa-nirupaka dharma or essential 
attributes by means of which alone the nature of an object 
is comprehended. The second type of dharmas is known as 
nirupita svarupa visesanas, that is, the secondary qualities 
which become evident only after the svarupa of the object 
is known. Taking the instance of a cow, gotva is an essential 
attribute of cow through which the cow as different from 
other animals is identified. The qualities such as its form, 
colour, etc., are secondary qualities through which we come 
to know more about the cow. In the same way, Brahma- 
svarupa can only be comprehended through its 
distinguishing characteristics such as satyatva, jhdnatva, 
anantatva and dnandatva, as stated in the Upanisad. The 
gunas such as omniscience, omnipotence, compassionate 
etc., are the secondary qualities which can be known only 
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after Brahma-svarupa is comprehended. For the purpose of 
meditation on Brahman, the essential qualities which are 
inseparable from Brahman and which are useful to know 
what Brahman is, have to be necessarily contemplated at 
the time of meditation. Along with these, such other gunas 
as are mentioned separately in respect of each vidyd are to 
be contemplated. Thus, for instance, while observing the 
Daharavidya, which is enjoined in the Taittinya Upanisad, 
Brahman is to be meditated upon as qualified with eight 
gunas such as apahatapapma, satyasamkalpa, etc. In addition 
to it, the five essential attributes such as dnanda have also to 
be contemplated during meditation on Brahman. The 
description of Brahman in the Taittinya passage enjoining 
meditation on Brahman as dnandamaya, we come across 
description of Brahman as possessing qualities such as priya 
or joy, modah or happiness, pramoda or enjoyment etc., 
which are metaphorically stated as siras or head, paksah or 
sides and puccha or tail respectively for the purpose of easy 
comprehension of Brahman in physical form. But these do 
not constitute the essential qualities of Brahman and hence 
they tire to be excluded from the purview of the meditation. 

We come across two vidyas taught in the Brhadaranyaka 
and Mundakopanisad which are designated as Gargi- 
aksaravidya and Aksara-paravidyd respectively. Both these 
vidyas enjoin the meditation on aksara as Brahman. Aksara 
is described in negative terms. Thus says the Brhadaranyaka: 
"It is neither gross nor subtle, neither short nor long, neither 
red nor adhesive. It is neither shadow nor darkness, neither 
air nor space. It is unattached, without taste, without smell, 
without eyes, without ears, without organ of speech, 
without mind, without radiance, without breath, without 
mouth, without measure, having no interior or exterior. It 
does not eat anything, nor is it eaten by anyone". 41 The 
Mutidaka Upanisad describes aksara as follows: "That which 
is imperceivable, ungraspable, without hands or feet, which 
is eternal, all-pervading, omnipresent, exceedingly subtle, 
that is the imperishable (avyayam) which the wise perceive 
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as the source of beings ( bhutayoni ). 42 The question to be 
considered is: Whether the meditation on Brahman as aksara 
(Aksara-vidya) requires the contemplation of these negative 
qualities ( nisedha gums), along with four essential attributes 
referred to in the Anandadyadhikarana ? Badarayana 
categorically states that the negative qualities such as 
asthuiutva attributed to aksara should be necessarily 
included among the other essential attributes such as amnda 
with which Brahman is to be meditated upon. The relevant 
sutra reads: aksara dhiyam tu avarodhah. samanya 
tadbhdvabhydm aupasadavat taduktamd 3 It means: The 
negative qualities attributed to Brahman are to be included 
in the meditation on it, since Brahman is the object of 
meditation in all vidyds and so also these negative qualities 
which are useful to know its nature exist in it. ( sarvesu 
upasanesu updsyasya aksarasya brahmanah samdnatvat 
asthulatvadinam tatsvarupa pratitau bhdvdcca j. 44 According 
to Ramanuja, description of Brahman with the negative 
qualities conveys the essential nature of Brahman as devoid 
of all physical qualities. In other words, the negation of 
such physical qualities as found in material objects in respect 
of Brahman establishes that Brahman is absolutely free from 
all defilements ( heyapratyanika ). Heyapratyamkatva itself 
therefore constitutes the essential nature of Brahman similar 
to satyatva, jnanatva and anantatva. Hence Badarayana takes 
the view that Brahman is to be meditated upon in all vidyds 
as qualified by amalatva, which is synonymous with 
heyapratyamkatva, along with other four essential attributes 
viz., satyatva, jnanatva, anantatva and dnandatva. These five 
qualities establish that Brahman is different both from all 
the sentient beings and also non-sentient entities ( sakala cid- 
acid vilaksana). 

A few other allied issues also come up for discussion in 
the Gunopasamhdra pada. One of them is whether the 
meditation on Brahman also involves the contemplation of 
jivdtman. If so, in what form jivdtman is to be meditated 
upon? Is jivdtman to be meditated in its embodied state as 
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kartd, bhoktd, etc., or in its true form as qualified with its 
essential attributes such as apahatapapma, satyasamkalpa etc. 
Badarayana states that the meditation on jivatman which 
is part of the meditation on Brahman is to be contemplated 
in its true form. The relevant sutra reads: vyatirekas- 
tadbhdva-bhdvitvat no tu upalabdhivat, 45 Jivatman is to be 
meditated in that form as different from that form in the 
state of bondage (vyoiirckuh) , since the attainment is in 
accordance with the form of meditation, just as in the case 
of meditation upon Brahman. 

Other minor issues relate to the observance of certain 
religious ceremonies such as sirovratra or carrying a pot of 
fire on the head, recitation of certain prayers at the 
commencement of the Upanisad dealing with vidyd. 

The question arises whether these constitute the 
subsidiary means to main upasana and if so, would it have 
to be observed in respect of the practice of all the upasands 
for moksa. Badarayana clarifies that these requirements are 
not the ahga or subsidiary means to the upasana and hence 
they need not be observed in respect of any Brahma-vidyd. 

III. Karma as Subsidiary Means to Vidyd 

In the preceding section we have discussed the general 
issues relating to the Brahma-vidyd or the meditation on 
Brahman. As the Upanisads mention several vidyas each 
with varying description of the gunas to be associated with 
Brahman, it became necessary for Badarayana to discuss 
these issues and establish that all vidyas enjoined in the 
Upanisads, though they are different ( ndnd ), serve as 
alternative sadhanas for attaining the same Goal viz.. 
Brahman. 

Before explaining the nature of vidya ( vidyd-svarupa ), 
Badarayana takes up another important matter concerning 
the role of karma or the observance of the prescribed deeds 
in relation to the vidyd or upasana. This subject has assumed 
special importance in Vedanta since according to Jaimini, 
the exponent of Purva-mimamsa, vidyd is subordinate aid 
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(ahga ) to karma or the performance of prescribed deeds. 
Badarayana therefore discusses in detail the place of karma 
in the sadhana for moksa. The major part of the fourth pa da 
of Sadhanadhyaya which is called Ahgapada is devoted to 
this matter. It establishes after critically examining the views 
of the Purva-mimamsaka, that the performance of the 
prescribed deeds is a necessary aid ( ahga ) to indy a. 

The Purusarthddhikarana mainly deals with this subject. 
The main sutra reads: Purusartho atah sabdat iti 
Badarayatiah* 6 . The word atah in the sutra in the context of 
the earlier pada dealing with the vidyas, is to be read as 
vidyatah, that is, through vidya. The total meaning of the 
sutra is that in the opinion of Badarayana, the Supreme 
Goal is attained only through the means of vidya, since it is 
so declared in the Scriptural texts (sabdat). As is evident 
from the subsequent sutras of this adhikaratia, the implication 
of the sutra is that karma cannot be direct sadhana to moksa 
but it is vidya aided by karma that constitutes the sadhana. 
This view is fully supported by the Upanisads. Thus says 
the Taittiriya Upanisad: "The knower of Brahman attains 
the highest." The Mundaka states: "He who knows Brahman 
becomes (similar to) Brahman." 47 The Svetasvatara says: 
"There is no other means than knowing Brahman to 
overcome bondage." 48 In all such statements, vedana which 
denotes vidya, is the direct means to moksa. The fact that 
Badarayana mentions his own name in the sutra confirms 
that this is the correct theory according to Vedanta. 

The Mlmamsakas maintain that karma is the means to 
liberation whereas vidya enjoined in the Upanisads is a 
subsidiary aid to it. The main reason advanced in support 
of it is that jivd is karta or the agent of karma and it is therefore 
more important to know about the nature of jivatman. The 
Upanisadic texts which speak of the knowledge of Brahman 
as the means to attain the Supreme Goal are intended to 
provide the knowledge of jivatman. Such a knowledge serves 
as a purificatory act ( samskdra) for the jivd which is actually 
the karta of the rites, (kratusu kartuh jivdtmd). According to 
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this view, jiva and Brahman are non-different and the 
references made to Brahman in the Upanisads imply 
jivatman. The texts which speak about jnana as the means 
to purusartha are to be treated as arthavadas or the 
glorificatory statements about the goal to be attained. Hence 
vidya is ahga or subsidiary aid to karma. 

Badarayana rejects this theory because vidya referred to 
in the Upanisads is not concerned with jivatman, in which 
case its knowledge would have been useful to karma. But 
on the other hand, it relates to Brahman which is different 
from jiva, as stated in several Upanisadic texts and also 
Vedanta-sutras. Badarayana, therefore reaffirms that 
purusartha is attained only by means of vidya. 

A few other arguments are advanced in support of the 
view that vidya is ahga to karma. In the Isavasya Upanisad, 
it is stated that one should live for hundred years (till the 
end of life) by performing karma.* 9 This is taken to imply 
that performance of karma is of greater significance and 
that vidya is subordinate to karma. 

This is not correct, contends Vedanta Desika. What is 
implied by this statement is that the person observing 
Brahma-vidya should also perform the prescribed deeds as 
an aid to vidya. 

Another argument against the theory of Badarayana is 
that in the Brhadaranyaka Upanisad it is stated that both 
vidya and karma follow the updsaka. ( Vidya-karmani 
samanvarabhete 50 ). The mention of both vidya and karma is 
taken to imply that vidya is anga to karma. 

This argument is also untenable. The mere mention of 
both vidya and karma together does not determine that karma 
is the principal means (ahgt) whereas vidya is subordinate 
means (ahga). If we go by other Scriptural texts, it is obvious 
that karma is the ahga, whereas vidya is the angl or principal 
means to the Supreme Goal. Thus says the Brhadaranyaka 
Upanisad: tametam veddnuvacanena brahmana vividisanti 
yajhena ddnena tapasd andsakena 51 - "Brahmins desire to know 
Brahman by means of recitation of Vedas, yajha, ddna, tapas, 
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fasting etc." Another text says: kasaye karmabhih pakve tato 
jhdnam pravartate 52 - "Brahmajhana arises only after the 
afflictions which cause bondage are eradicated by the 
performance of karma". The Gita also points out that even 
jhdnis such as Janaka attained perfection through the 
performance of deeds (karmanaiva hi samsiddhim dsthitdh 
janakddayah ). 51 Considering all these statements, it is 
concluded that Brahma-vidya cannot serve as an aid to karma 
(vidyd makhadeh ahgam naf*. On the contrary, karma is the 
subsidiary aid to vidyd. 

In this connection an important issue is raised. According 
to the Chandogya Upanisad, there are three categories of 
persons: a) the grhastha or the householders who perform 
yajha, dana and adhyayana ; b) the sannydsins or those who 
have renounced the life of a grhastha and engaged in tapas 
and also the parivrdjakas living in the forest who also perform 
tapas ; c) the brahmacarins or those who live in the hermit of 
a preceptor for learning Vedas. The three categories of 
persons are described by the Chandogya as trayo-dharma- 
skandhas or persons belonging to three asramas or stages of 
life 55 . All of them are stated to observe strict celibacy 
(urdhvaretas). Of these the sannydsins and brahmacarins are 
not eligible for the performance of the rites which need the 
lighting of the sacrificial fire ( agnindhana ). In respect of these 
individuals karma cannot be the ahga to vidyd. In the absence 
of karma as ahga, even Brahma-vidya cannot be pursued 
by them. 

Badarayana does not accept this view. The Chandogya 
Upanisad mentions that these individuals are engaged in 
the meditation on Brahman and that they also attain 
immortality ( brahmasariistho amrtatvameti). Those who pursue 
meditation on Brahman are required to do the prescribed 
karma. It is true that they may not be eligible for performing 
the rituals which need the litting of the sacrificial fire 
(agnindhanddy-anapeksd) 56 .However, they are required to do 
only such karmas as are laid down for that particular dsrama ; 
as subsidiary aid to vidyd (kevala svdsrama vihita karmdpeksa). 
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But this exceptional condition does not apply to the 
grlmsthas since they are eligible to perform the rites by litting 
the sacrificial fire. They are therefore required to observe 
yajha, ddna, tapas etc., as aid to vidya. The relevant sutra 
reads: sarvdpeksd ca yajhddi sruteh asvavat . 57 It means that 
there is need of all rituals on account of the Scriptural 
statement regarding the performance of sacrifice and the 
rest, as in the example of a horse. The Sruti referred to in 

A 

the sutra is the Brhadaranyaka text which states: Tametam 
veddnuvacanena brahmana vividisanti yajhena danena tapasd 
andsakena , 58 "The seekers of Brahman desire to know Him 
(Brahman) by the study of the Veda, by sacrifice, by charity 
and fasting." Though the word 'vividisanti' in the Upanisad 
literally means 'desire to know', it is generally understood 
as vedana or knowledge of Brahman. Yajha, ddna, tapas etc., 
which are prescribed by the Upanisad constitute the pre¬ 
requisites for knowing Brahman. As will be explained later, 
the term vedana stands for vidya or updsana (unceasing 
meditation on Brahman culminating in clear vision of 
Brahman). Karma such as yajha, ddna, tapas etc., prescribed 
by the Upanisads serve as aid to vidya and these have to be 
necessarily observed by the updsaka until he attains 
liberation. This is explained by the analogy of the horse. A 
horse which is intended for the purpose of going from one 
place to another is to be used along with the requisite 
accessories such as saddle, bridle etc., until one reaches the 
destination. In the same way, performance of the prescribed 
rituals are to be observed as accessories to vidya until one 
attains the moksa. 

Besides the performance of the prescribed rituals, 
Badarayana lays down another set of accessories for the 
householders as aid to vidya. These are in the form of 
development of virtues such as sama or tranquility, dama or 
control of senses, uparati or inner satisfaction, titiksu or 
patience and samdhitatva or equanimity. The relevant sutra 
reads: $amadamady-upetas-$yat-tathdpi tu tadvidheh 
tadahgataya tesam-api avasy anus they atvat. 59 It means: A 
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householder should be equipped with sama, dama etc., 
because they are enjoined and that they should be practised 
as auxiliaries to vidya. It is not correct to argue that the 
observance of the yajha etc., involves the use of the mind 
and indriyas and as such they would be a hindrance to the 
development of calmness for the person engaged in updsand. 
The operation of mind and sense organs for the purpose of 
performing the prescribed deeds does not affect the mental 
equanimity since the prescribed ritualistic activities are 
undertaken as worship of Paramatman (paramapurusa 
aradhana). It therefore helps to acquire sama, dama etc., by 
the updsaka. 

Incidentally, Badarayana points out that the control of 
the food ( ahara niyama) is also equally important for the 
updsaka. He is not required to accept all kinds of food except 
in special circumstance such as at the time of losing one's 
prana (prdnatyaye). This is evident from the episode of Usasti 
in the Chandogya Upanisad, who is stated to have accepted 
the cooked beans meant for the horses offered by the 
horseman for the sake of sustaining his prana. 60 

In addition to the development of virtues such as sama, 
dama etc., Badarayana prescribes other mental qualities such 
as panditya, mauna, bdlya, as accessories to vidya on the 
authority of the Brhadaranyaka Upanisad. Thus it states: 
tasmat brahmanah pandityam nirvidya balyena tisthdset. 
bdlyam ca pandityam ca nirvidya atha munih. 61 This subject is 
discussed in two separate adhikaranas: Sahakaryantaravidh- 
yadhikarana and Anaviskaradhikarana. The important point 
to be noted is the implication of the terms panditya, mauna 
and bdlyatva. Mauna signifies the acquisition of the capacity 
to reflect repeatedly the object of meditation ( updsand 
alambanasya punah punah samsilanam). Bdlyatva refers to 
childlike innocence without manifesting externally his 
greatness as a Brahma-jharii (andviskurvan). Panditya means 
deep knowledge about Brahman. 

It was pointed out earlier that the performance of karma 
such as yajha, ddna, etc., is an aid to Brahma-vidya. That is. 
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these have to be observed by those who undertake meditation 
on Brahman. The question arises whether these have also 
to be observed by others such as the grhasthas who are not 
the seekers of moksa ? Badarayana replies that these have to 
be observed even by the persons belonging to the 
grhasthdsrama or the stage of householders, since these 
karmas are also enjoined for them. The relevant sutra reads: 
vihitatvdcca asrama karmapi. 62 It means: The performance 
of Agnihotra and other nitya and naimittika karmas is 
applicable even to persons belonging to that stage of life 
(grhasthdsrama ) because these are enjoined by Scripture for 
them also. The same type of karma can serve the purpose of 
attaining other desired results such as svarga and also moksa, 
depending on the motive with which it is performed. 
{viniyoga prthaktva). In the case of the mumuksu or the 
aspirant for moksa, yajha, dana, etc., serve as accessories 
(sahakdri) to vidya. In the case of non-mumuksu who is 
leading the life of a grhastha, these serve as asrama karma, 
that is, as obligatory deeds to be observed by the grhastha. 

There are certain types of individuals who do not fall 
under the categories of the four asramas. These are the 
persons who are not either married or those who after 
marriage have become widowers. These are regarded as 
nirasraml or one not belonging to any of the four stages of 
life. They are not eligible, according to the Dharmasastra, 
for the performance of rituals prescribed for the four 
asramas. The question arises whether these persons are 
permitted to observe Brahma-vidya. Badarayana states that 
such persons are also eligible for Brahma-vidya as this is 
evident from the episodes of Vedic and puranic personalities 
such as Raikva, Bhisma, Samvartaka, etc. However, persons 
who have thrown out of a particular asrama for having 
committed sinful acts are forbidden from pursuing Brahma- 
vidya since the observance of vidya by such persons is 
prohibited by the §astra. 

Before concluding the discussion about the nature of 
karma as ahga or subsidiary means to upasand and also other 
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accessories needed for it, Badarayana considers the question 
whether or not upasana observed either for achieving desired 
goals such as heavenly bliss or moksa, leads to the attainment 
of it. Two separate adhikaratias named Aihikadhikarana and 
Muktiphaladhikarana are devoted for this purpose. There are 
two types of Brahmopasand - one observed for the purpose 
of attaining benefits other than moksa such as heavenly bliss, 
wealth etc., and the other done purely for attaining moksa. 
Badarayana states that in either case, if there are no 
obstacles in the form of strong prarabdha karma, the goal is 
attained soon after completing meditation. Otherwise, there 
would be delay. 

IV. The Nature of Vidya ( Upasana) 

In the Sadhanadhyaya Badarayana has discussed the 
following three important matters relating to the Brahma- 
vidyd or upasana on Brahman which is the direct sadhana to 
moksa. 1) Brahman is the worthy object of meditation as it 
is free from all defects and also endowed with infinite 
auspicious attributes. Brahman is also the highest Reality 
and the bestower of the desired goal. 2) For the purpose of 
attainment of Brahman, which is the Supreme Goal, one of 
the thirty-two vidyds or modes of meditation as laid down 
by the Upasnisads is to be adopted. In the observance of 
the upasana on Brahman, the upasaka has to contemplate 
on such attributes (gunas) as are prescribed by the 
Upanisads in respect of the vidyds along with five essential 
attributes viz., satya, jhana, ananta, dnanda and amala. 3) 
The upasana as aided by karma or the performance of the 
prescribed rituals according to one's dirama is mandatory. 
After having dealt with all these matters in the adhikaratias 
of third and fourth pada of Sadhanadhyaya, Badarayana 
proceeds to discuss the svarupa or the nature of vidya. This 
topic is covered in the first pada of the fourth adhydya, which 
is titled Phaladhyaya. In the earlier adhikarana named 
Purusarthadhikarana Badarayana merely mentions that the 
Supreme Goal is attained only by means of vidya (vidydtah 
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purusarthah). But the nature of the vidya was not fully 
explained. The details about the nature of the vidya are 
therefore presented in the first pdda of Phaladhydya. Another 
reason for presenting this matter in the Phaladhydya is that 
the vidya or upasand as enunciated in the Upanisad is 
invariably connected with the goal to be attained. 
(Brahmopasandya mukty-avindbhutam). As will be explained 
presently,, the observance of upasand or the unceasing 
meditation on Brahman as the direct sddhana to moksa till 
the end of own's life ( ydvaddyusam ) is sure to culminate in 
the attainment of Brahman. 

The first question to be considered is whether vidya stands 
for mere knowledge ( jhana ) of Brahman, that is, the direct 
realization of Brahman ( sdksatkdra ), as $amkara interprets, 
or does it refer to upasand or unceasing meditation 
culminating in the clear vision of Brahman ( upasanatmaka 
jhana), as Ramanuja maintains? 

Prima facie, the Upanisadic texts lend support to the 
view that vedana or knowledge is the direct means to attain 
Brahman. Thus says the Taittiriya: Brahmavid apnoti param- 
"The knower of Brahman attains the highest". The Mundaka 
states: 'Brahmaveda brahmaiva bhavati' - "He who knows 
Brahman becomes (similar to) Brahman". The Upanisads 
also mention dhydna, upasand, nididhyasana and dhruvasmrti 
as the means to attain Brahman. These terms convey the 
idea that upasand or unceasing meditation on Brahman is 
the direct means to moksa. If vidya stands for jhana as the 
sddhana for moksa, it does not have to be repeatedly practised. 
There is also no mention in the Upanisad that it is to be 
observed repeatedly. When once jhana arises, jiva is liberated 
from bondage. If on the other hand, vidya means upasand it 
is to be repeatedly practised until the goal is attained. 

Badarayana therefore first discusses this issue before 
enunciating the nature of the sddhana in the 
Avrtyadhikarana. The relevant sutra reads: avrttih asakrt 
upadesdt . 63 Avrttih means repeated observance and asakrt 
means more than once. From this it follows that whatever 
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be the sadhana for moksa, it is to be observed repeatedly and 
continuously until the goal is achieved. 

Now comes the main question whether vedana and 
upasana mean the same or do they refer to different 
disciplines? The answer is that the two terms are synonyms 
and refer to the same sddhana as this is evident from the 
Upanisadic teachings. This is what is meant by the word 
'upadesdt' in the sutra. 

By way of elucidating this point, Ramanuja points out 
that the Upanisads employ the terms vedana and upasana 
as interchangeable words. In the Chdndogya Upanisad 
discussing the manner of doing upasana on Brahman, the 
passage commences with the statement 'mano brahmeti 
upaslta' using the expression upaslta. While concluding this 
passage it is stated: 'ya evatti veda’ 64 . The term veda is used 
here in place of upaslta mentioned at the commencement. 
Taking into consideration the context of the passage, veda 
mentioned in the concluding statement means the same as 
upaslta used at the beginning. In another passage of the 
Chdndogya referring to the greatness of sage Raikva, the 
opening sentence states ‘yastad-veda yat sa veda', meaning 
what Raikva knew, that is to be known. While concluding 
this narration, it is stated 'whatever devata you meditate 
upon (tvam upasate) 65 , tell me in detail about the same deity'. 
In this passage, unlike the previous one, the term veda is 
used at the beginning and at the end the word upaslta is 
employed. If we take into consideration both the passages 
it is obvious that according to the Upanisads, vedana and 
upasana bear the same meaning. 66 Veda or vedana employed 
in the Upanisad therefore denotes upasana. 

The Upanisads also employ the terms dhyana and 
nididhydsana as means to moksa. Thus says the Mundaka: 
tatastu tam pasyati niskalam dhyayamanah 67 - "He who 
engages himself in meditation sees Him ( Paramatman ) who 
is free from parts". The Brhaddrattyaka states: 'dtmd va are 
drastavyah srotavyo mantavyo nididhyasitayah' -"Verily the 
self (Brahman) is to be seen, to be heard, to be reflected and 



248 


The Philosophy of Visistadvaitu Vedanta 


to be meditated upon". As the terms dhyana and 
nididhydsana are used in the same context as vedana, 
suggesting that these are the direct means to attain 
Brahman, these terms should bear the same meaning as 
vedana. Otherwise it would amount to the admission of 


different means to moksa, which is not philosophically 
acceptable. The term dhyana is derived from the root word 
dhyai cintayam . C hniana means concentrated contemplation 
in the form of uninterrupted remembrance of the object of 
meditation similar to the unbroken flow of oil poured out 
of a vessel ( tailadharavat avicchinna smrti-santati ). This idea 
is conveyed in the expression 'dhruvanusmrti or unceasing 
meditation which is mentioned in the same Chandogya, as 
the means to moksa. Thus says the Upanisad: Sattva suddhau 
dhruvasmrtih, smrti lambhe sarvagranthlnam vipramoksah. 68 
The Upanisad also uses the expression darsana or saksatkdra 
as the means to moksa. The term darsana bears the same 


meaning as vedana. Thus it is stated in the Kathopanisad. 
‘Nicayya tarn mrtyumukhdd pramucyate’ , 69 The term niedyya 
derived from the root word cayr darsane means darsana or 
saksatkdra. Thus it follows that the terms vedana, dhyana, 
upasana, dhruvasmrti and darsana are synonymous. 

Ramanuja further points out that the term bhakti or bhakti- 
yoga employed in the Gita is also synonymous with updsand. 
Though the term bhakti is not used in the Upanisad, it is 
implied in the statement of Mundaka Upanisad, which is 
further elucidated in the Bhagavad-gltd. Thus says the 
Mundaka: Nayam atma pravacanena labhyo na medhaya na 
bahuna srutena; yamaiva esa vrnute tena labhyah tasyaisa atma 
vivrnute tanum svam 70 - "This Self (Brahman) cannot be 
attained by the study of Vedas, nor by meditation nor 
through much hearing. He is to be attained only by one 
whom the Self ( Paramatman) chooses. To such a person, 
the Self ( Paramatman ) reveals His true form". The implication 
of this statement, as explained by Ramanuja, is that one 
who is dearest to God is chosen by Him ( priyatama eva hi 
varanlyo bhavati). Who is the dearest to God? The Bhagavad- 
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gild provides the answer as to who is regarded as the dearest. 
Thus says the Gita: "To those who crave for eternal union 
with Me and meditate on Me, I bestow to them with love, 
that clear vision (of Paramatman) by which they attain 
Me." 71 It also says: "One who is most devoted to God is the 
one who is dearest to Me". By way of elucidating the 
statement of the Mundaka Upanisad, the Gita points out 
that there is no other way of attaining God except by ananya 
bhakli or intense loving meditation on God. Thus it is stated: 
"Nahath vedair na tapasa na danena na ce'jyaya...bhaktya tu 
ananyayd sakya aham evam vidho Arjuna : jhatum drastum ca 
tattvena pravestum ca parantapa. 71 The term bhakti is derived 
from the root word bhaj which means seva or meditation 
(bhaj sevayam). In common usage, it is understood in the 
sense of love towards the respected or elderly person 
(j mahaniya visaye pritih). Priti or love is a state of knowledge, 
a mental disposition. Bhakti with reference to God, therefore 
means unceasing meditation with intense love for the 
Supreme Being ( snehapurvam anudhydnam bhaktiritya- 
bhidhiyate). 73 According to Nighantu (glossary of Vedic 
terms), the terms seva, bhakti and upasti bear the same 
meaning. 74 Bhakti is therefore synonymous with upasana, 
dhyana and dhruvasmrti. As pointed out earlier, when 
several terms tire employed in the same context as the means 
to moksa, these cannot be taken as different means since 
the Goal to be attained is the same. Nor can they be regarded 
as alternative sadhanas. Nididhydsana which denotes upasana 
or the steadfast meditation is a rigorous discipline, whereas 
jhana or darsana which denotes direct realization is an easy 
path to moksa. The option between these two disciplines is 
therefore untenable. In such a circumstance, the Mlmamsa 
principle of interpretation is to be adopted to resolve the 
apparent conflicting statements regarding sadhana to moksa. 
According to this principle, when two or more terms are 
used in the Vedic texts in the same context, the general 
terms are understood in the sense of the specific term, as in 
the case of chdga and pasu. Pasu is a general term which 
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refers to any kind of animal. But it is ascertained by 
subsequent specification that it bears the meaning of chaga 
or goat, which is a specific term. Accordingly, in the present 
context, jhann, vedana, darsana, dhyana, upasana and 
dhruvdsmrti are treated as general terms and they all denote 
Bhakti or Bhakti-yoga which is a specific term. Ramanuja 
therefore comes to the conclusion that upasana or bhakti as 
denoted by the word vidyd. used in the Veddnta-sutra is the 
direct means to moksa. The vedana implied in the sutra which 
is the same as upasana in the Upanisad and bhakti- yoga in 
the Gita is to be observed repeatedly and continuously until 
the goal is achieved, as stated in the sutra 'asakrt avrttih’. 

This view is also supported by the Smrti texts as stated 
in the subsequent sutra reading ‘Lihgacca’ 75 . Lihga denotes 
Smrti texts. It means that even Smrti texts support the view 
that vedana or upasana is to be repeatedly and continuously 
practised. While commenting on this sutra, Ramanuja 
quotes the. following verse from Visnupurana. 
Tadrupapratyaye caikd santatisca anyanisprhd; tad-dhydnam 
prathamaih sadbhih angaih nispddyate tatha. 76 It means that 
dhyana on Paramatman is the concentrated and 
uninterrupted series of recollection of the object of meditation 
and it is to be accomplished with the aid of first six yogdhgas. 
That is, before embarking on dhyana, dhdrana or 
concentration on the object of contemplation is needed. This 
is the sixth limb of Yoga discipline laid down by Patanjali. 
Dhdrana invariably presupposes the mental purity by way 
of cultivation of ethical virtues (yama) and observance of 
religious duties ( niyamas ); a steady posture ( asana), control 
of breath ( prandyama ) and control of sense organs 
(pratyahara). Thus according to the Veddnta-sutra, as 
interpreted by Ramanuja, dhyana or upasana on Brahman 
involves the observance of the yogdhgas. Thus it is a rigorous 
religious discipline. It is not mere bhakti or loving devotion 
to God as is generally understood. Bhakti or devotion to 
God is no doubt needed to undertake upasana, but when 
bhakti is adopted as sddhana to moksa, it involves the eight- 
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fold psycho-religious discipline. Though Badarayana does 
not employ the term astahga-yoga, some of the components 
of the yoga-discipline are mentioned by him in the sutras. 
The sutra 'dhyanacca' 77 implies that unceasing meditation 
requires the concentration of mind. Badarayana also 
specifically states that steadiness of mind and body 
(acalatvam ca) 7S and the selection of suitable place and 
proper environment 79 are very important for the practice 
of dhydna-yoga. The sutra reading: ‘Smaranti ca’ so refers to 
the other details about the yogahgas mentioned in the 
Bhagavad-glta 81 . 

As stated in the earlier section dealing with karma in 
relation to vidya, the scrupulous observance of the 
prescribed karmas according to one's asrama or the stage of 
life and the cultivation of sama, dama, etc. as ethical virtues 
are equally important since these constitute the subsidiary 
aid to upasana. 

More important than the compliance with the yoga- 
discipline, the upasana is to be practised until the end of 
one's life. Thus says the siitra: aprayandt tatrdpi hi drstam. 82 
This confirms that vedana or vidya is not merely the direct 
knowledge of Brahman, as Advaitin maintains, but, on the 
contrary, it denotes upasana as a rigorous discipline to be 
practised continuously until one attains the Supreme Goal. 

Badarayana also discusses another important issue 
relating to the upasana viz., the manner in which the 
individual who is the upasaka should meditate on Brahman, 
which is the updsya or the object of meditation. The question 
to be considered is whether the upasaka should meditate on 
Brahman as different from him or as non-different from 
him, that is, as his Atman (Inner Self). This issue is examined 
in a separate adhikarana named Atmatvopdsanddhikarana. 
The relevant sutra reads:' Atmeti-tu-upagacchanti grdhayanti 
ca' 83 . It means, as explained by Ramanuja, that the upasaka 
should meditate on Brahman as its Inner Self ( Atmetyeva). 
By way of elucidation, he points out that just as jiva of 
upasaka stands as the self for the body, in the same way. 
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Brahman is the Atman for his jiva. Why should he meditate 
in this way? The reason is that the Sacred texts teach that 
Brahman is the Atman in the sense that it is the Inner Self 
or Antaryamin of jiva. Thus says the Upanisad: 'tvarii va 
ahamasmi bhagavo devate aham vai tvamasi' - "O worshipful 
Deity, I am indeed Thou and Thou art indeed I". The term 
"I" ultimately denotes the Paramatman and hence the two 
terms T and 'Thou' mean the same. 

An objection is raised against this view. In the earlier 
adhyayas it is specifically stated that jiva is absolutely 
different from Brahman (atyanta bhinnah ) and that Brahman 
is vibhu or all-pervasive whereas jiva is anu or monodic in 
nature. It would not therefore be appropriate to meditate 
on Brahman as non-different from Brahman. Besides the 
updsana is intended for the attainment of moksa and 
meditation on jiva as Brahman in a wrong manner would 
not help to achieve the desired goal. 

In reply to this objection Vedanta Desika points out that 
Badarayana does not advocate that jiva and Brahman are 
essentially identical ( svarupaikya ). Nor does he suggest that 
jiva is to be meditated upon (conceived as Brahman), similar 
to the updsana on udgitha or the syllable 'aum' conceived as 
Brahman. If he accepted either of these views, the objection 
raised above would be valid. But it is not so. What is actually 
required for the purpose of meditation on Brahman is that 
upasaka should contemplate during updsana that Brahman 
is his Antaryamin in the form 'Aham brahmdsmi' - "I am 
Brahman". The primary import of the term 'aham' is 
Paramatman who is the antardtmd of jiva (svdtmdntardtmani 
aham-iti vacaso'pi atra mukhya pravrtteh). 14 This 
interpretation is justified both logically and philosophically. 
In the judgements T am manusya (human being), I am deva 
(celestial being), the terms manusyatva, devatva, etc., refer 
to the physical body (dehavdcT) and yet they are applicable 
in the primary sense to the jivatman to which the body 
actually belongs. In the same way, the term aham denoting 
the jiva is applicable to Paramatman, who is its antardtmd. 
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Hence it is not inappropriate to meditate on Brahman in 
the form 'Aharit brahmasmi', that is: T as fwdtman is having 
Brahman as my Antarydmin (aharii brahmdtmakosmi). This 
does not amount to the contemplation of Brahman as 
identical with jiva, as contended by Advaitin, for the reason 
that jiva and Brahman by virtue of their intrinsic nature 
are of different character, as evidenced by numerous 
Scriptural texts and also the Vedanta-sutras. The Scriptural 
texts also declare that Brahman is immanent in the jivas as 
Antarydmin. Thus says the Brhaddranyaka : ya dtmani tisthan, 
dtmano antaro yam dtmd na veda, yasydtmd sariram , ya 
atmdnam antaro yamayati, sa ta dtmd antarydmy amrtah* 1 2 3 4 5 6 7 8 The 
Chdndogya states: Sanmuldh somya , imdh sarvdh prajdh 
sadayatandh sat-pratisthitdh, aitadatmyam idam sarvam 96 All 
these texts convey that Brahman is the Atman of all entities 
in the universe including the jivas. It is therefore fully 
justified to say, as the Upanisad states, that I (jiva ) am Thou 
(Paramdtman ) and that Thou art I (Jiva). 

In all such statements where two terms are expressed in 
the same vibhakti (samdna adhikarana) by equating two 
entities such as Brahman and jiva , as in the texts 'tat-tvam- 
asi' 'aham-brahmdsmi', these have to be taken in the sense 
that Brahman is the Antarydmin of jiva and as such the two 
are one as inherently related as body to the soul. This 
explanation is fully justified on the basis of the principle of 
sdmdnddhikaranya adopted by the grammarian. 87 
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Chapter Nine 


THE DOCTRINE OF 
PARAMA PURUSARTHA 


The fourth adhyaya of the Brahma-Sutra which is titled 
Phaladhyaya is devoted to the discussion of the nature of 
the Supreme Goal ( Parama Purusdrtha) which is to be 
attained by the aspirant for moksa after duly observing the 
prescribed upasana or meditation on Brahman. In the 
previous chapter, we have discussed in detail, all aspects 
of the sddhana as enunciated by Badarayana on the 
authority of the Upanisads. In the present chapter we shall 
deal with the nature of phala or the goal to be attained by 
upasana. This will comprise the following four theories, 
which have a bearing on moksa, the Supreme Goal, i) The 
liberation of jlva from bondage caused by karma in the form 
of punya and papa, ii) Utkranti or the exit of the jlva from 
the body after liberation, iii) Arciradi-mdrga or the path 
through which the liberated jiva marches to the abode of 
Brahman and iv) The status of jlva in the state of mukti. 
These are the topics which are covered in the last five 
adhikaranas of first pada named Avrttipdda, eleven 
adhikaranas of second pada named Utkrdntipdda, the five 
adhikaranas of third pada named Gatipada and six adhikaranas 
of the fourth pada named Muktipdda. As moksa is attained 
only after the death of the updsaka, it is considered relevant 
to discuss these subjects in the Phaladhyaya. 

I. The Nature of Liberation of the Jiva from bondage 

As will be explained later, moksa or liberation of the jiva 
from bondage leading to the attainment of a status equal to 
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that of Brahman, constitutes the Supreme Goal. Mukti is 
possible when the individual becomes totally free from karma 
in the form of both punya and papa. Badarayana first 
discusses how the upasana or the unceasing meditation on 
Brahman observed by the aspirant for moksa until the end 
of the life, helps to liberate the soul from bondage. Bondage 
is caused by karma in the form of punya and papa. The karma 
which is also known as avidyd is beginningless ( anddi). 
Normally it is to be overcome only by experiencing it fully. 
A Smrti text also says that karma cannot be totally eradicated 
until it is fully experienced through several epochs 
(nabhuktam kslyate karma kalpakoti satairapB). If this is the 
case, how is it possible to get rid of it by the mere observance 
of upasana. 

Badarayana states that the Brahma-vidyd has the power 
to put an end to all the sins {papa) committed prior to the 
embarkation on upasana and also the sins committed 
subsequent to the commencement of the upasana. The 
relevant sutra reads: Tad-adhigame uttara-purvaghayor aslesa 
vinasau; tadvyapadesdt 2 . The word tad-adhigame means 
according to Ramanuja, after the upasaka has reached a 
state of perfection in the practice of upasana , resulting in a 
clearer vision of Brahman ( darsana-samdndkara jhana). 
Uttaragha means the sins committed after the 
commencement of the upasana. Purvdgha refers to the sins 
committed prior to the commencement of the meditation. 
Aslesa means non-attachment, that is, not being affected 
(This applies to uttaragha). Vinasa means destruction (This 
applies to purvdgha). The total meaning of the sutra is: 
"When the meditation on Brahman is completed by an 
individual, the sins committed by him in the past (prior to 
it) are destroyed and the sins committed subsequent to its 
commencement do not cling to him. The reason for 
advancing this view is that the Upanisadic texts state 
accordingly ( tad-vyapadesat). Thus says the Chandogya: 
Tad-yathd puskara-paldsa dpo na ilisyante evarh vidi pdpam 
karma na slisyate 3 -"]ust as the water on the lotus leaf 
does not stick to it, so also the evil deeds do not touch 
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the Brahman-knower". Another text says: Tad yatha-isika 
tulam agnau protam praduyeta evam hasya sarve pdpmanah 
praduyante 4 - "Just as the cotton-like fibre thrown into the 
fire, gets totally burnt, in the same way, all the sins of the 
upasaka are burnt". On the authority of these Scriptural 
texts, it is maintained that the upasaka who has had the 
clearer vision of Brahman through the unceasing and 
devoted meditation on Brahman is not touched by the 
effects of the past deeds and so also by the sinful deeds 
committed subsequent to the commencement of the upasana. 

By way of clarification, Vedanta Desika points out that 
the Scriptural texts convey that Brahmopasand is efficacious 
enough to remove the effects of the past deeds and also 
those arising subsequent to the upasana. This is possible 
because the meditation on Paramdtman ( Brahman ) itself 
constitutes the prayascitta or expiatory rites for the removal 
of all the sins committed by the upasaka (tddrg vidyaiva 
tanniskrtih 5 ). The devoted meditation on Brahman is 
prescribed as a prayascitta in order to overcome all karmas 
{prdyascitta-kramena parabhajanam coditam karma-sdntyai 6 ). 
In so far as it is capable of removing all obstacles including 
karma in the form of punya and papa, Brahma-vidyd is 
regarded as a prayascitta for all sins. The Gita also says that 
self-knowledge in the form of fire ( jhdndgni ) bums all the 
karmas (jhdndgnih sarvakarmdni bhasmasat kurute). 

Regarding the Smrti text which states that the effects of 
the sinful deeds have to be overcome only by experiencing 
them, it is intended to emphasize the need of observing 
appropriate expiatory rites (j prayascitta) to overcome their 
strong ill-effects. This is the general rule and it does not 
apply to upasana which has the power to eradicate the sins 
of the past. The Scriptural texts speaking of the eradication 
of the sins by Brahmopasand are not therefore to be taken as 
glorifactory statements, as the critic observes. 

The Upanisadic text says that Brahma-vidyd takes away 
all sins (sarve pdpmanah praduyante 7 ). The word pdpmanah 
expressed in plural is intended to mean both sin as well as 
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merit (punya). Though the word punya is not mentioned in 
the $ruti, it becomes included in the w T ord pdpma, because 
for an aspirant to moksa, even punya has the same effect as 
papa, in so far as it stands in the way of attainment of moksa. 
The Upanisad itself mentions specifically both sukrta and 
duskrta are to be cast off. After mentioning both sukrta and 
duskrta, the text says in one sweeping statement 'na sukrtam 
na duskrtam sarve pdpmanak' . Therefore Brahma-vidya 
destroys not only all the sins but all the punyas too 
accumulated by the upasaka. On the basis of this text, the 
author of the sutra says: itarasydpi evam asamslesah pate tu s . 
It means: "Regarding the others (punya) there is likewise 
non-clinging and destruction of (previous punya), soon after 
the fall of the body". 

Vedanta Desika explains the fuller implication of the term 
agha-vindsa or the destruction of the sins. The Katha 
Upanisad says that unless one is free from all sins, one will 
not be able to achieve moksa (na virato duscaritat 9 ). If punya 
and papa do not affect the Brahma-jnam, why should he get 
rid of them totally for attaining moksa ? In reply, it is pointed 
out that papa is of two kinds. One which is committed 
intentionally and the other which is committed 
unintentionally. What is done intentionally needs to be 
overcome by suitable expiatory rituals. Only that which is 
committed unintentionally does not affect the Brahma-jndnl 
because his upasand on Brahman is capable of counteracting 
it. The Katha Upanisad refers to the need of overcoming 
the sins committed intentionally. 10 In the same way it is to 
be understood that only punya acquired by a Brahma-jhdrii 
unintentionally, will not bear any result for him. This is the 
significance of the statement that Brahma-jnam is not 
affected by punya and papa. 

As regards the agha aslesa or the non-clinging of the sins 
committed after the commencement of the upasand, Vedanta 
Desika clarifies that the power of the karma to bear its fruit 
is arrested by Paramdtman (karmasakteh anudaya aslesah). If 
it gives the result, it is prevented from doing so (uadaye 
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tannivrttih vindsah). This explanation is justified because 
according to the Visistadvaita, the pleasure and displeasure 
of the Supreme Lord stand for punya and papa respectively 
(saktih sa ca pranetuh taducita phalakrt nigraha 
anugrahatma) u . 

Vedanta Desika also points out that a Brahmu-vit does 
not generally commit any sins intentionally since he is 
always cautious in his actions and avoids sinful acts ( sarvada 
sdvadhand brahmavid-dhipurvam uttaragham na srjati). If by 
accident he commits a sin, he gets rid of it by appropriate 
expiatory rite. Alternatively he will overcome it by 
experiencing the ill-effects of it by undergoing the light 
punishment inflicted on him by God as a remedy for the 
sin committed by the upasaka. In any case, a brahma-nistha 
is sure to attain moksa at the end of the life when his 
prdrabdha karma comes to an end. The Chandogya states: 
Tasya tdvadeva dram yavan na vimoksye atha sampatsye n - 
"For him, there is delay only so long as he is not released 
from the body. Thereafter he attains moksa". As long as the 
jiva is embodied due to the karma, he cannot attain moksa. 
Whenever the prdrabdha-karma, that is the karma which has 
begun to bear its effect ceases, the upasaka attains moksa 
soon after he is freed from the association of the body caused 
by the karma. This may take place either at the end of the 
present life or in a subsequent life as and when the prdrabdha 
karma comes to an end 13 . 

II. The Theory of Exit of the Jiva from the Body 
(utkranti) 

In the preceding section we have considered how the 
individual who embarks on updsana for the attainment of 
moksa becomes free from karma in the form of both punya 
and papa acquired prior to the updsana and also subsequent 
to its commencement, because the updsana itself, being a 
prdyasdtta, has the efficacy to eradicate it. In the second 
pada of the Phaladhyaya named utkrdnti-pada, Badarayana 
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explains how the fwa of the upasaka, soon after the death, 
exits from the body. This is called utkranti and it also 
constitutes another important aspect of the phala or fruit of 
the upasand. It is therefore considered relevant to deal with 
this subject in the Phaladhyaya. Another important reason 
for taking up this matter in this context is to set aside the 
wrong theories of the Samkhyas that the jlva is nitya-mukta 
or eternally free and also of the Mdydvddins who advocate 
the theory of jlvan-mukti or that the Brahma-vit is mukta 
even though he is embodied. The eleven adhikaranas 
included in the second pada of this adhyaya discuss how 
the jlva along with the indriyas, manas and prana exit from 
the body through the murdhanya nadi and move to the higher 
abode through the arcirddi marga. We shall take note of the 
important points as presented in the Adhikarana-sdravail. 

The Chandogya Upanisad dealing with the exit of the 
soul at the time of death states: Asya somya purusasya prayato 
vdk manasi sampadyate, manah prane, prdnah tejasi, tejah 
parasyam devataydm 14 . 

"When a person (purusa) dies, his speech merges in the 
mind, the mind in the vital breath (prana), the prana in the 
fire ( tejas) and tejas in the Supreme Being." 

With regard to the statement 'vak manasi sampadyate' in 
the above passage, the question arises whether the very 
sense organ of speech itself (vag-indriya) merges in the mind 
or only the function of speech ( vdg-vrtti) merges in it. 
According to the prima facie view, only the function of the 
vag-indriya becomes merged in the mind. The reason for 
taking this view is that the absorption of the cognitive organs 
in the mind is not at all possible ( asambhavah ). Besides, in 
the process of dissolution, the effect is absorbed in its causal 
substance and since the sense organ of speech is not caused 
by the mind, it cannot merge in the mind. Hence it is to be 
admitted that only its function of speech is absorbed in the 
mind. This is possible because the function of speech is 
dependent on the mind. 

Badarayana does not accept this view. The very sense 
organ of speech (vag-indriya) becomes merged in the mind 
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at the time of the death of a person. The relevant sutra reads: 
Vdg-manasi darsandt sabdacca. 15 It means that the organ of 
speech gets merged in the mind, because it is evident to our 
perceptual experience and also supported by the Scriptural 
text. We find that when the vag-indriya ceases to function, 
the mind is found to be still working. Besides, the Upanisadic 
text speaks of the merging of the vag-indriya in the mind. It 
does not specifically mention that the function of vag-indriya 
gets absorbed in the mind. It is also not known that with 
the cessation of the function of speech, the vag-indriya ceases 
to exist. It is therefore to be admitted that the sense-organ 
of speech itself becomes merged in the mind. The word 
‘sampadyate’ is to be understood as becoming united with 
the mind ( sam-yujyate ) and not that it is dissolved in the 
mind ( liyate ). As Vedanta Desika explains, sampattih is to 
be interpreted as samslesa. The word vak mentioned in the 
sutra also includes all other sense organs. That is, as in the 
case of vag-indriya, all other senses are also united with the 
mind. This is made evident from the following statement of 
the Prasna Upanisad: Tasmdt upasdnta tejah punarbhavam 
indriyaih manasi sampadyamdnaih u - " When the heat of 
the body is extinguished (soon after death), the soul along 
with the mind with which all sense organs are united, gets 
into the vital breath for taking another birth. In this 
statement, it is specifically mentioned that all indriyas are 
united with the mind ( indriyaih manasi sampadyamdnaih). 

In the next stage, the mind, with which all indriyas are 
united, gets merged in the prana or the vital breath. Thus 
says the Upanisad: manah prane. Accordingly, Badarayana 
states: Tan-manah prana ultardtP It means - "The mind is 
united with the vital breath because of the Upanisadic 
statement to this effect". 

Here also the question arises whether manas is merged 
in prana or it becomes merely united with prana ? The reason 
for this doubt is that the Upanisad describes prana as 
constituted of ap or water ( apomayah prdtiah). It implies that 
ap is the cause of prana. In view of it, it is relevant to regard 
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that manas is dissolved in prana, which is its causal 
substance. Manas is also described in the Upanisad as 
annamaya which signifies that it is caused by prthivi, the 
word anna or food being taken as prthivi. Hence it is 
appropriate to accept that mind as associated with indriyas 
gets absorbed in the prana. 

Badarayana does not accept this argument. The 
expressions apomayah and annamayah in respect of prana 
and manas respectively do not imply that prana is caused 
by ap and mind by anna or prthivi. The affix 'mayat' added 
to these words signify that prana and manas are nourished 
by water and food respectively. It does not mean that water 
is the cause of prana and so also prthivi (food) is the cause 
of the mind. The word sampadyate employed in the 
statement cannot therefore be taken to mean as llyate but 
on the contrary, as in the case of vak and manas, it means 
they become united ( sambandha or samslesa 18 ). 

In the next stage the prana which is associated with the 
mind and the sense organs, becomes united with tejas. Thus 
says the Upanisad: Prdnah tejasi. The question to be 
considered is, what does the term tejas stand for? Does it 
refer to the mere element of tejas (fire) or does it denote the 
jlvatman associated with the five other elements? If we go 
by the text of the Upanisad, prana becomes united with 
tejas or element of fire. It would not be appropriate to 
introduce the principle of jlva and interpret the text to mean 
‘prana as associated with the jlva becomes united with tejas'. 
This is the prima facie view. 

Badarayana does not accept it. According to him, prana 
as associated with jlva becomes united with tejas. The 
relevant sutra reads: So adhyakse tad-upagamadibhyah 19 . It 
means that prana becomes united with jlva (adhyakse ) which 
is the Lord of all sense organs ( karanadhipa ) because it is 
stated in the Upanisad that the prana follows the jlva 
(pratiasya jivopagama). Thus says the Brhadaranyaka 
Upanisad: Evam eva imam atmdnam antakale sarve prana 
abhisamayanti 20 - "In the same way, all the pranas proceed 
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towards the jivatman at the time of death." The Upanisad 
also describes that all the pranas move with the jiva at the 
time of death as the faithful followers of the king follow 
him during his return after victory even though they are 
not ordered to do so". In another text of Brhadaranyaka, it 
is clearly stated that prana follows the jiva when it exits 
from the body (tam utkramantam prano anutkramati 21 ). There 
are sufficient number of Upanisadic statements which point 
out that there is close connection between prana and jiva. 
It is therefore appropriate to say that prana is first united 
with jiva and then jiva along with prana becomes united 
with tejas. Even though jiva is not mentioned in the 
Upanisad, it is to be admitted as related to prana. This is 
justified on the analogy of the statement : "The river 
Yamuna enters the ocean". The river Yamuna first joins 
the river Ganga and Gang! united with Yamuna reaches 
the ocean. Nevertheless we say that Yamuna enters the 
ocean. In the same way it is not inappropriate to say that 
prana as associated with jiva is united with tejas. 

The word tejas mentioned in the Upanisadic text ( pranah 
tejasi) refers not merely to tejas but all other elements because 
the physical body with which jiva is associated consists of 
all the five elements. In view of it, jiva is described in the 
Upanisad as prthivimaya, apomaya, tejomaya etc. Badarayana 
therefore states that prana along with jiva is united with all 
the five elements. The relevant siitra reads: Bhutesu tat 
iruteh 22 . Another reason for this view is that no single 
element by itself is capable of producing an effect. Only 
when all the five elements are combined together in different 
proportion, they are capable of producing the effect. This 
is supported by the theory of pahcikarana or quintuplication 
taught in the Upanisads. As explained in Chapter 6, the 
creation of the manifold universe ( vyasti-srsti) takes place 
only when all the five elements are mixed in certain 
proportion. Thus it is maintained that during the time of 
exit of the soul from the body, jiva as associated with the 
subtle body which comprises the five subtle elements. 
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indriyas including manas and prana moves out on its onward 
march to higher realms. 

In connection with the theory of utkranti, an important 
issue comes up for consideration. The question is raised 
whether the utkranti described in the Upanisads is 
applicable to both kinds of persons - those who have 
realized Brahman through meditation ( vidusa ) and those 
who have not undertaken the updsana to attain Brahman 
(i avidusa ). The reason for this doubt is the following 
statement of the Katha Upanisad which conveys the 
impression that the knower of Brahman attains Brahman 
here itself: Yada sarve pramucyante kdmd ye asya hrdi sthitah; 
atha marlyo amrto bhavati atra Brahma samasnute 23 - "When 
all the desires that persist in the heart have been abandoned 
by an individual, that mortal becomes immortal and enjoys 
Brahman here". Another text says: Tamevam vidvan amrta 
iha bhavati - "He who knows Brahman becomes immortal 
here itself". On the basis of such statements it is argued 
that utkranti is not required for the persons who have 
realized Brahman 24 . Badarayana clarifies this doubt. He 
points out that the utkranti is common for both the upapaka 
and non -upasaka upto the point of entering into the 
murdhanya-nadi, also called the susumnd nddi or the main 
artery leading from the heart to the crown of the head. 
The relevant sutra reads: Samdna ca dsrtyupakramad- 
amrtatvam ca anuposya 25 . The word srtih means the path 
named as arcirddi marga through which the jiva traverses 
to the higher abode. Upakrama means the entry into the 
murdhanya-nadi through which the jiva exits from the body. 
Asrtyupakramdt therefore means prior to the entry into the 
murdhanya-nadi. The meaning of the sutra is that prior to 
the entry into the murdhanya-nadi , the utkranti is common 
to both the upasaka and the non-upasaka. Regarding the 
attainment of immortality and enjoyment of Brahman here 
itself stated in the Upanisad, it is pointed out that this refers 
to the enjoyment of Brahman during the observance of the 
updsana. The word amrtatva does not mean the attainment 
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of moksa, because the upasaka is still embodied. The 
Chandogya clearly states that as long as one is associated 
with the body, moksa is not attained {tasya tavadeva ciram 
ydvan na vimoksye 26 ). As will be pointed out later, the 
attainment of moksa takes place only after the jiva traverses 
through the arciradi marga and gets rid of the suksma sarira 
or the subtle body with which it exits from the body and 
moves to the higher abode. Hence the word amrtatva 
referred to in the Upanisadic text is to be taken in a figurative 
sense ( upaedra ). It is to be understood in the sense that the 
sins committed by the upasaka in the past are eradicated 
while the sins committed after the commencement of the 
upasana do not affect him due to the efficacy of the upasana. 
This is what is implied by the words 'amrtatvam anuposya' 
in the sutra. It means that the upasaka enjoys amrtatva 
without getting rid of the body and the sense organs. 

It may be argued that the utkranti mentioned in the 
Upanisad is to be taken as applicable to the person who 
meditates on Saguna Brahman, while those who have had 
direct realization of Brahman (atmaikya jhana) do not need 
utkranti since they have become mukta or free from bondage 
soon after the cessation of avidya. Even though he is 
embodied, he is regarded as mukta. This state of the 
Brahmavit is regarded as jivan-mukti. 

This theory is unsound, contends Vedanta De£ika. In 
the first place, the concept of Nirguna Brahman as distinct 
from Saguna Brahman is not warranted by the pramanas 
including the Scriptural texts ( kutracit mdnahdneh). Secondly, 
the theory of jivan-mukti which upholds that Brahmavit is a 
mukta even though he is embodied, is a self-contradiction, 
similar to the concept of a barren woman's son ( mdta- 
vandhyd). If one becomes totally liberated from bondage 
due to the removal of avidya after attaining direct knowledge 
of Brahman, he should not again experience any afflictions 
but in actual life we find that even the Brahmavit who is 
associated with the body is subjected to physical suffering. 
It may be argued that with the cessation of avidya, which is 
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the cause of bondage, the jiva is totally liberated from 
bondage soon after separation from the body consequent 
to the death and there would be no need for it to assume a 
subtle body for the purpose of movement to the higher 
abodes, since it is possible to explain the movement of the 
jiva on the basis of its being monadic in size ( anutva ). If jiva 
needs a body to hold conversation with the celestial deities 
in the realm of the moon as stated in the Upanisad, even 
this can be made possible for the jiva by its assuming a 
different body by its will for this purpose. Hence the need 
of utkranti for the jiva and also the necessity of a subtle 
body for the purpose of movement to higher realms are 
unjustified. 

Vedanta Desika refutes this argument. The total 
eradication of avidya, which is the cause of bondage requires 
the exit of the jiva from the body and also its movement 
through the arciradi marga to the higher abode ( krtsndvidyd 
nivrttih parapada gamana apeksini 27 ). Though soon after the 
death, the gross physical body is cast off, the jiva is still 
associated with the subtle body with which it exits through 
the susumnd nadi and then moves forward through the 
arcirddi-marga to the Brahma-loka as evidenced by the 
Upanisadic texts. It casts off the subtle body only after it 
attains the Brahma-loka. As long as the subtle body exists, 
avidya also persists. Hence the mukti or the moksa proper is 
attained by the jiva only after it traverses through the arciradi 
marga and reaches Brahma-loka. This point is also implied 
in the sutra which reads: Tad dpiteh samsdra vyapdesdt 28 ~ 
"The samsara or bondage continues till the final dissolution 
of the subtle body and the attainment of Brahman ." 29 As 
will be pointed out later, the jiva being enveloped with the 
subtle body exits from the body and attains Brahman only 
after reaching Brahma-loka through the arcirddi-marga, as 
evidenced by the Upanisads. 

In the final stage of utkranti, the jiva associated with the 
subtle sense organs, mind, prana as well as the subtle 
elements becomes united with the Supreme Deity 
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(paradevata). Thus says the Chandogya Upanisad: Vak 
manasi sampadyate, manah prane, pranah tejasi, tejah parasyam 
devatdyam . 30 As explained earlier, the implication of the 
merging of jlva with paradevata is that the jiva becomes 
united with paradevata. In this connection the question 
arises: Do the subtle elements with which the jlva is 
associated, become united with the Supreme Deity who 
exists in His own Abode or the Paramatman who abides in 
the body as the Antaryamin ? What is the purpose of the jlva 
associated with the subtle elements being united with the 
Supreme Deity? Regarding the first question it is answered 
that jlva associated with the elements is united with the 
Paramatman who is immanent in the body as the 
Antaryamin, since the attainment of Paramatman in the 
higher Abode cannot take place while jlva is still associated 
with the body. Hence the union of jlva with Paramatman at 
this stage is with the Paramatman abiding in one's body as 
Antaryamin. The purpose of this union with Paramatman 
within the body is for securing some temporary relief from 
the afflictions to which the jlva was subjected during the 
state of bondage. This temporary union with paradevata is 
not intended for the jiva to reap the benefits of the updsana. 
The Upanisadic text merely states that tejas implying jiva 
with elements, is united with the paradevata. The sutra also 
says: Tani pare tathd hy aha . 31 It means - "These subtle 
elements associated with the jlva become united with the 
Supreme Deity. The Scripture also says so". 

The word sampadyate is to be added to the statement 
'tejah parasyam devatayam'. The meaning offered earlier for 
the word sampadyate is to be adopted here also. It means 
that the jlva associated with tejas (subtle elements) gets 
absorbed in the Supreme Deity in such a way that the two 
entities cannot be differentiated (avibhaga). Thus states the 
sutra: Avibhdgo vacandt . 32 It means - "When the jlva is united 
with Paramatman at the time of death, the two cannot be 
differentiated". It does not imply, that it is dissolved in its 
causal substance but on the contrary, it means that it 
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becomes united with it in such a way that the two entities 
become indistinguishable. 

After describing the process of dissolution of the body, 
Badarayana explains on the authority of the Upanisads how 
the jiva is enabled to move out of the body along with its 
suksma sarira through the murdhanya-nadi or the main artery 
radiating from the heart to the crown of the head. It is 
pointed out that Paramdtman who is propitiated by the 
devoted updsand, out of His grace illumines the nadi in front 
of the heart to enable the jiva to come out of the heart and 
enter the murdhanya-nadi. The relevant siitra reads: 
Tadokogra jvalanam tat prakdsita-dvaro vidya-samarthyat tat- 
sesagaty-anusmrti-yogacca hdrda-nugrhitah satddhikdya 33 . The 
word 'oka' means the heart in which the jiva is present. 
Agre means front part of the heart. Jvalana means 
illumination. This illumination is caused by Paramdtman in 
response to the devoted updsand performed by the upasaka 
and also his constant contemplation on the arcirddi marga 
as part of an aid to updsand ( tat-sesagati anusmrti yogdt). 
The Upanisad states that there are 101 nddis radiating from 
the heart ( satddhikdya). The particular nadi which radiates 
to the crown of the head, which is called susumna-nddi, is 
illumined by Paramdtman abiding in the heart out of His 
grace ( harddnugrhita). The jiva is then enabled to exit 
through this nadi and take its onward march to the higher 
abode through the arcirddi marga. 

The reason for offering this detailed explanation in the 
sutra is to meet the objection that it may not be possible for 
the jiva to locate the main artery going upward to the crown 
of the head, amongst several other subtle arteries ( na bhavati 
susaka mukti nadi vivektum). This is made possible, says 
Badarayana, because of the special grace showered on the 
upasaka by Paramdtman in response to the devoted 
meditation on Him. Paramdtman illumines the main artery 
to enable the jiva to know it (vidya samprita hdrda prdsadana 
mahasa). This point is supported by the Brhadaranyaka 
Upanisad: Tasya ha etasya hrdayam pradyotate, tena 
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pradyotena esa dtmd niskramati 34 - "The opening of the main 
artery of the heart of the updsaka is illumined; through this 
opening which is illumined the fiva moves out of the heart 
to the susumnd-nddi also named murdhanya-nddi. From this 
description it is obvious that the entry to the murdhanya- 
nddi is possible only for the vidusa, that is, for the one who 
observes updsand for the attainment of Paratndtman. Those 
who do not observe updsand, will exit from the body through 
the other arteries. 

Vedanta Desika presents an apt description of the exit 
of mumuksu from the body after death in the following 
words: "The Supreme Lord associated with Goddess 
Laksmi, who is the protector of all the seven worlds, who 
resides in the center of the heart ( hdrda ), reveals to the 
updsaka at the time of departure from the body, the opening 
of the susumna nddi which radiates from the bottom of the 
navel to the crown of the head and pushes out the fiva 
through it to reach the highest abode, similar to the shooting 
of an arrow 35 . 

After the fiva of the updsaka exits from the body through 
the susumna-nadi, it proceeds to the realm of the sun 
following the course of its rays. Thus states the Chandogya 
Upanisad: Atha yatra etasmat sarirat utkramati, atha etaireva 
rasmibhih urdhvam akramate 36 . Generally the rays of the sun 
are present during the day time. The question arises: What 
would happen to the fiva of the updsaka who dies in the 
night since the rays of the sun are not found in the night? It 
is pointed out in reply that during the night, the sun's rays 
are present, even though they are not visible to us due to 
darkness. The presence of the rays is inferred on the basis 
of the fact that heat radiated by the sun persists even in the 
night. Even during autumn season or on cloudy days, we 
do not see either the sun or its rays, yet we admit the 
presence of the sun. The statement of the Upanisad 
regarding the onward march of the fiva through the rays 
of the sun is justified. On the basis of this, the sutra also 
states: Rasmy-anusari 37 - "The jiva proceeds upward 
following the course of the rays of the sun". 
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Incidentally the question arises whether the upasaka who 
dies in the night attains Brahman because a Smrti text 
condemns death in the night and speaks highly about death 
in the day time. 38 This gives the impression that the upasaka 
who dies in the night does not go to the higher Abode. 
Badarayana does not accept this argument. It is not correct 
to say that the upasaka who dies in the night does not attain 
Brahman. What holds the upasaka from the attainment of 
moksa is the association of the soul with the body caused by 
the prarabdha-karma. This is evidenced by the Chandogya 
Upanisad: Tasya tavadeva ciram yavan na vimoksye, atha 
sampatsyate 39 - "For the vidvan, there is delay only as long 
as the body (caused by prarabdha-karma ) lasts; thereafter 
he attains moksa." Once the upasaka becomes free from the 
karma, as a result of the upasana, he is sure to attain moksa. 
Hence the death of the vidvan even in the night does not 
affect his attainment of Brahman. This is the implication of 
the Veddnta-sutra: Nisi na iti cet, na, sambandhasya ydvad 
deha bhdvitdt, darsayati ca. 40 

"If it is contended that the person who dies in the night 
does not attain moksa, it is replied that it is not correct, 
because the connection of the upasaka with karma lasts as 
long as the body remains. The Scripture also says so." 

For the same reason as advanced in respect of death 
during the night, the upasaka attains Brahman even if he 
dies during the half-period when the sun moves southward 
(i daksindyana ). There is a stray statement in the Upanisad 
that a person who dies in daksindyana goes to the realm of 
the moon: atha yo daksine pramiyate pitrnameva mahimanam 
gatvd, candramasa sdyujyam gacchati 41 . This view is set aside. 
The period of death is immaterial. What is needed for the 
attainment of moksa is the total cessation of karma which 
includes the body of the jiva. When once the upasaka is totally 
liberated from it, he is sure to attain moksa. 
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III. The Theory of Arciradi Marga 

In the previous section, we have considered the theory of 
utkranti or the exit of the jiva from the body. It is seen how 
Badarayana explains on the basis of the Chandogya 
Upanisad that th ejiva withdraws itself from the gross state 
of the physical body to the subtle state and ascends to the 
highest realm through the path of arciradi. The sampatti or 
dissolution of the body is not conceived as its destruction 
(j laya ) but a gradual process of involution which is effected 
by the indwelling Paramatman. The final exit of th ejiva from 
the body takes place through the susumnd-nadi, the main 
artery that radiates from the heart to the crown of the head. 

After the utkranti the ascent of the jivatman commences 
through the different realms ( lokas ) ruled by the celestial 
beings. This pathway through which the jiva traverses to 
the highest abode of Paramatman is called arciradi-marga, 
since arcis or light (fire) is the first realm to which the jiva 
goes through the rays of the sun soon after its exit from the 
body. The Upanisads give an account of this pathway ruled 
by various celestial deities. There are a few conflicting 
statements regarding the pathway to moksa. Badarayana 
therefore discusses this matter and presents the correct 
theory of arciradi-marga in the five adhikaranas included in 
the third pada named gatipdda of the fourth adhyaya. As 
pointed out earlier, the subject of gati or the pathway to 
moksa is another aspect of the phala or the goal to be attained 
by means of upasana and hence it is included in this adhyaya. 

The first question which comes up for consideration is 
whether there is only one pathway for the liberated jiva to 
attain Brahma-loka or there are other routes. The Chandogya 
states: Atha...arcisameva abhisambhavanti arciso ahah, ahnd 
apuryamanapaksam, dpuryamana paksdt ydn sadudangeti 
mdsdmstan, masebhyah samvatsaram, samvatsardt ddityam, 
aditydt candramasam, candramaso vidyutam, tatpuruso 
amdnavah, sa etan brahma gamayati esa devapatho 
brahmapathah. 42 
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"They (the Brahman-knowers) attain the light or fire 
(arcis), from the light the day, from the day the bright 
fortnight of lunar month ( suklapaksa ), from the bright 
fortnight to the bright half of the year when the sun travels 
northward ( uttaray ana ), from the half-year period to the 
year ( samvatsara), from the year to the sun, from the sun to 
the moon, from the moon to the lightning, (from there) to 
the celestial purusa (amanavah ), who leads them to 
Brahman". This is the devapatha or Divine path and this is 
also the Brahmapatha or the path that leads to Brahman." 

The Kausitiki Upanisad, on the other hand, describes 
the path in a different way: Sa etarh devayanam panthanam 
apadya agnilokam agacchati, sa vayulokam, sa varunalokam, 
sa adityalokam, sa indralokath, sa prajapatilokam, sa 
brahmalokam 43 -" After attaining the Divine path, the man 
of vidyd comes to the realm of agni, then he comes to the 
realm of vayu, he comes to the realm of varuna, he comes to 
the realm of the sun, he comes to the realm of Indra, he 
comes to the realm of Prajapati (Brahma); he then comes to 
the world of Brahman." 

The Brhadaranyaka Upanisad describes the pathway 
in a different manner. It mentions only the following areas 
in this order: arcis, ahas, sukla-paksa, uttarayana, devaloka, 
Aditya and Vaidyuta (amanava purusa) u . 

In view of these varying accounts of the pathway to 
Brahma-loka, it cannot be conclusively established that there 
is only one pathway to moksa (na vyavasthd arciradeh). These 
may also be regarded as alternative paths. 

Badarayana does not accept this view. He states that 
the liberated jivas attain Brahman only through the same 
pathway which commences with arcis because this is well 
established in the Upanisads. The sutra reads: Arciradina 
tatprathiteh 45 . It means that all Upanisads state that the path 
to moksa is one and it begins with arcis or the light. The 
upasaka therefore goes to Brahma-loka only through this 
pathway. The names of the celestial deities ruling these areas 
such as agni, aditya etc are common in respect of the 
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descriptions offered by different Upanisads. If there are a 
few omissions as is found in the statements of the different 
Upanisads, these have to be added on the basis of the 
MImamsa principle of upasamhara or inclusion of the gums 
of Brahman adopted in connection with the meditation on 
Brahman along with the gums in the gunopasamhara pada 
of the third adhyaya 40 . 

Regarding the order in which the celestial deities are 
mentioned in the Upanisads, there are a few points of 
difference. Badarayana clarifies these. In the Chandogya it 
is stated that jtva proceeds from the half-year to samvatsara 
(year) and from the year to the sun ( aditya ). In the 
Brhadaranyaka Upanisad it is mentioned that from the half- 
year it goes to devaloka and from devaloka to the sun. In 
another text, vdyu is introduced between the year and the 
sun. Vdyu is thus an additional principle. The question is 
whether vayuloka is different from devaloka mentioned in 
the Brhadaranyaka Upanisad. Badarayana points out that 
the devaloka itself refers to vdyu without any specification. 
Therefore vdyu is taken to imply devaloka and it is to be 
included between samvatsara and aditya. The sutra reads: 
'Vdyum abddd-avisesa visesdbhydm' 47 - "From the year to 
vdyu, on account of non-specification and specification". 

That vdyu in one place is mentioned as a general term 
and in another place with specific description in terms of 
its function. But both the terms refer to one entity viz. 
vayuloka and this is included in between samvatsara and 
aditya. 

Similarly the word varum who is the deity ruling the rains 
(parjanya) is to be added after vidyut or lightning since the 
two are connected together. Thus it is stated in the sutra: 
Tatito adhi varunah sambandhat 48 - "Varum is to be placed 
after lightning because of the connection between the two". 
That is, it is to be associated with vidyut (lightning) because 
varum is the presiding deity of water contained in the clouds. 

After reconciling all these conflicting statements, 
Vedanta Desika enunciates the path of the celestial deities 
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in the following order: jyotis or fire, ahas or the day, 
suklapaksa or the bright fortnight of the lunar month, 
uttarayana or the bright half of the year when the sun travels 
northward, samvatsara or the year, vayu or air, dditya or 
sun, candra or moon and vidyut or lightning accompanied 
by Varuna, Indra and Prajapati. 

It is also pointed out that the light (fire), day, month, 
year etc do not refer to the physical entities but they refer 
to the deities presiding over them. They are known as 
ativahikas or those who serve as guides enroute to the Abode 
of Paramatman, known as paramapada. 

These deities are commanded by Paramatman to serve 
as guides to the jiva proceeding to moksa. Thus states the 
siitra: Ativahikas-tallihgat . 49 Ativahanam means leading or 
guiding the persons who are going in the pathway 
{ativahanam gantrndm gamayitrttvam). These are therefore, 
not places of enjoyment ( bhoga-sthana) nor do they serve as 
identity marks enroute. They are the escorting deities similar 
to the Amanava-purusa or the presiding deity of vidyut 
(lightning) who leads the jivas to the abode of Brahman. 
The Chandogya specifically states that the Amanava-purusa 
leads the jiva to Brahma-loka {puruso amdnavah sa enam 
brahma gamayati). The same function of guiding the jivas is 
also performed by other celestial deities. 

IV. The Goal of Attainment by Jiva 

In the preceding section it was pointed out that the liberated 
jiva after its exit from the body traverses through the Divine 
pathway being guided by the celestial deities. In its final 
stage of the march, the jiva is escorted to the Brahma-loka 
by the Amanava-purusa. Thus it is stated in the Chandogya: 
Tat puruso amdnavah sa enah brahma gamayati 50 . "The 
amanava-purusa leads the jiva to Brahma". The proper 
implication of this statement which indicates the final goal 
of attainment needs to be understood. The issue involved 
here is whether the term Brahma mentioned in the 
statement denotes the Brahman who is the Supreme Being 
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or the Caturmukha-Brahma, also named as Hiranyagarbha, 
a lower deity entrusted with the task of actual creation of 
the universe. 

With reference to the fivas who are led by the celestial 
deities, the question assumes the following form: Do the 
escorting deities ( ativahikas ) lead those jivas who meditate 
upon Brahman or those who meditate on the Caturmukha- 
Brahma or those who meditate on the Individual self itself 
(jivdtmd ) conceived as inherently related to Brahman 
(Brahmatmakatd )? The third alternative is relevant because, 
according to the Chandogya Upanisad dealing with 
Pahcdgni-vidyd, those who meditate on the pure Jivatman 
as inherently related to Brahman also traverse through 
arciradi-mdrga. This is an important issue relating to the 
nature of the Supreme Goal and it is therefore discussed by 
Badarayana in a separate adhikarana titled Karyadhikarana. 
There are two conflicting views regarding this matter 
advanced by ancient acaryas, Badari and Jaimini. 
Badarayana critically examines them and presents his own 
view which is in conformity with the Upanisadic teachings. 

According to Badari, the ativahikas lead only those who 
meditate on Hiranyagarbha who is designated as Brahma. 
This view with supporting arguments is expressed by 
Badarayana himself in five sutras. The main sutra in which 
the name of Badari is mentioned, reads: Kdryam badari asya 
gaty-upapatteh 5 \ The term kdrya in this sutra is taken to mean 
Hiranyagarbha, a lower deity, also named as Caturmukha- 
Brahma. The sutra, as interpreted by both Samkara and 
Ramanuja, means that those who meditate on kdrya-brahma 
(Hiranyagarbha) are led by the ativahikas because the 
movement of the liberated jiva through the arciradi mdrga 
(asya gatih) is conceivable only in respect of them. By way 
of elucidation, it is pointed out that the Supreme Brahman 
is infinite (vibhu) and also all-pervasive and it does not 
therefore stand to reason that the individual who meditates 
upon it is required to go to another realm to attain it. That 
is. Brahman being omnipresent, is already realized in this 
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world by means of meditation and there is no need to 
traverse through the arciradi marga to attain it in a higher 
realm. The same view is also held by Samkara who holds 
the theory of two Brahmans - sagutia and nirguna. 
According to him, nirguna Brahman which is the higher 
Brahman, is infinite and all-pervasive ( sarvagata ) and it 
cannot be regarded to have a location (vradesa) or an abode 
of its own. Hence the karyam in the sutra is taken as the 
lower Brahman or Saguna Brahman designated as 
Hiranyagarbha. He has a realm of his own known as Brahma- 
loka to which the liberated souls are led through the arciradi- 
mdrga by the ativahikas. 

An objection is raised against this explanation. The word 
Brahma in the neuter gender generally signifies the higher 
Brahman. If Brahman is to mean Hiranyagarbha, the text 
should have stated 'brahmdnam gamayati'. But it is not so. 
Hence the term Brahma cannot be taken as Hiranyagarbha. 
In reply to this objection, it is pointed out that there is close 
proximity of Brahma as Hiranyagarbha to the Supreme 
Brahman, since the former, according to the Upanisads was 
the very first principle created by Brahman (yo brahmdnam 
vidadhdti purvam). In view of it, Brahma in a secondary 
sense can be taken as Caturmukha-Brahma (sdmipydt tu tad 
vyapadesah). 52 

There is another objection against the theory of Badari. 
According to the Upanisads, those liberated souls which 
traverse through the arciradi-marga do not return to the 
mundane existence to be reborn. The realm of Caturmukha- 
Brahma along with its ruler is subjected to dissolution at 
the end of certain number of yugas. The jivas which have 
gone to that realm would also be subject to dissolution and 
as such the immortality (amrtatva) attained by meditation 
on Hiranyagarbha would also be affected. 

Badari himself replies to this objection. As and when 
dissolution of this realm takes place, Caturmukha-Brahma 
along with all the jivas residing in that realm attains 
Brahman as a result of the meditation observed by 
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Caturmukha-Brahma and the jlvas. The relevant sutra reads: 
Karyatyaye tad adhyaksena saha atah pararii abhidhdnat 53 - 
"When the destruction of the realm of Caturmukha-Brahma 
takes place, the jlvas along with the ruler of Brahma-loka 
attains the Supreme Brahman. This is supported by the Sruti 
as well as the Smrti texts". The TaittirTya Naravana 
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54 —"All of them who reside in the world 


of the four-faced Brahma are released at the end of the life 
of Brahma by virtue of their meditation on Brahman". 

This is also supported by the following Smrti text: 
Brahmand saha te sarve samprdpte prati-samcare ; parasya ante 
krtatmanah pravisanti param padam, 55 

"When the time of dissolution of all the worlds comes at 
the end of the life of Brahma, all those who had observed 
bhakti-yoga and those who were living in his world, attain 
Para-Brahman which is the Supreme Goal, along with the 
four-faced Brahma". 

The above explanation would amount to the admission 
of mukti in two stages. This is called krama-mukti which is 
also accepted by £amkara. Those who meditate on saguna 
Brahman attain first the Brahma-loka, the realm of 
Hiranyagarabha through the arciradi mdrga, as stated in the 
Upanisad. But the attainment of this realm does not 
represent the proper moksa. The moksa proper, according 
to 3amkara, is the realization of the identity of jiva with 
nirguna Brahman. This can be attained as and when an 
individual obtains the dtmaikya-jhana. Such an individual 
does not have to pass through arciradi mdrga, nor does he 
have the utkrdnti or exit of the jiva from the body. With the 
direct realization of the absolute identity of jivdtman and 
Brahman, he becomes liberated from bondage straightaway. 
Those individuals who are not qualified to attain direct 
realization of Brahman are required to observe the upasand 
on Saguna Brahman and obtain the moksa proper after 
attaining the Brahma-loka of Caturmukha-Brahma. 56 

Vedanta Desika summarily rejects this theory on the 
ground that several Scriptural texts establish that there is a 
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Supreme Abode of Visnu (Brahman) and that the upasaka 
who meditates on Brahman attains it by traversing through 
the arciradi-marga and enjoys the bliss of Brahman. The 
Katha Upanisad explicitly states: So’dhvanah param apnoti 
tad-visnoh. paramam padam'. Against such a strong Scriptural 
authority, the theory of Badari cannot be sustained. As will 
be seen Dresentlv. Taimini also rejects it. 

According to sage Jaimini, only those who have 
meditated upon Brahman are led by the ativahakas direct 
to the Supreme Brahman. The main reason for holding this 
view is that in the Upanisadic statement 'Tat puruso 
amdnavah enan brahma gamayati', the term brahma denotes 
the Supreme Brahman. Thus it is stated by Badarayana in 
the sutra: Param jaiminih mukhyatvdt. 57 By way of 
elucidation, Vedanta Desika points out that the Scriptural 
texts reveal that the arcirddi mdrga through which the 
liberated jlva is escorted by the ativahakas leads to the Divine 
Abode designated as paramapada or paramamdhama (asau 
arcirddi mdrgah paramam dhdma gamayati). The word dhdma 
also means the Paramapurusa or the Supreme Being as 
implied by the statement 'tad-visnoh paramam padam'. 
Further, only after the jiva attains Brahman by traversing 
through the arcirddi mdrga, it becomes totally liberated from 
karma and manifests itself in its true nature. This is made 
evident by the Chandogya Upanisad which states: Esa 
samprasddah asmat sarirdt samutthaya paramjyotir 
upasampadya svena rupena abhinispadyate 5 * "This serene 
being (jivatman ) having risen from the body and having 
attained the Supreme Light (Brahman) manifests itself in 
its own nature". The implication of this statement is that 
the jiva, after it has traversed through the arciradi-marga 
and reached Brahman in its higher abode, gets rid of the 
karma which had eclipsed its true nature and then manifests 
itself in its true nature. Keeping in mind this Scriptural text, 
Badarayana states in the sutra: Darsanacca 59 which supports 
the view advanced by Jaimini. The Chandogya also 
specifically states that the jiva obtains the realm of Brahman 
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after it gets rid of karma totally (dhutva sariram akrtam krtatma 
brahmalokam abhisambhavdmi) w -“\, the jiva, cast off the body 
and then as well-blessed soul, attain the realm of Brahman". 

Badarayana does not accept both the theories of Badari 
and Jaimini, since he considers them as defective. He offers 
his own view on this subject. The crucial sutra relating to it 
reads: Apratikalambandn nayati iti badarayana ubhayatha ca 
dosdt tatkratusca 61 . The word pratika in the context of updsand 
means the sentient and non-sentient entities which are 
caused by Brahman. Tad-dlambana means making use of 
them as objects of meditation by conceiving the same as 
symbol of Brahman. Apratika dlambandn therefore means 
those individuals who do not meditate on such symbols. 
The total meaning of the sutra is: "In the opinion of 
Badarayana, persons other than those who meditate upon 
the symbols as Brahman are led by the celestial deities to 
Brahman, because the two views (advanced by Badari and 
Jaimini) are defective. Besides, this view (of Badarayana) 
conforms to the principle of tat-kratu nyaya. 

The fuller implications of the sutra are brought out by 
Ramanuja. He explains how the theories of Badari and 
Jaimini are defective and how Badarayana's view is 
different from that of Jaimini. It is not correct to say that 
the celestial deities lead only those who have meditated 
upon karya-brahmd ( Hiranya-garbha ), as Badari believes. Nor 
can it be said, as Jaimini contends, that those who meditate 
only upon Para-Brahma are led by the dtivahikas. It is also 
not correct to maintain that those who meditate on symbols 
of Brahman are escorted by the celestial deities. On the 
contrary, the dtivahikas escort those who have meditated 
upon the Para-Brahman and also those who have meditated 
on their own dtma (jivdtma) as dissociated with the body 
(that is, in its natural form) but as inherently related to 
Brahman ( Brahmatmaka ). This is the significance of the 
statement of Badarayana in the sutra. 

The reason for upholding this view is contained in the 
words of the sutra: Ubhayatha ca dosdt. The view of Badari 
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which restricts it to upasakas on karya-brahma stands 
opposed to the Upanisadic texts which explicitly state that 
soon after the jlva departs from the body, it reaches Brahman 
(and not Hiranyagarbha). The text reads: Esa samprasadah 
asmdt sarirat samutthaya param jyotir upasathpadya. 62 Param 
jyolis means Brahman, whom the jlva attains after departing 
from the body. If on the other hand,, the movement of the 
jlva escorted by the celestial deities is restricted to those who 
meditate only upon Brahman, as Jaimini believes, then it 
would militate against the Chandogya text, dealing with 
the Pahcagni-vidya, which states that even those who 
meditate on jlvatman as inherently related to Brahman also 
traverse to the higher realm through the arciradi mdrga. The 
relevant text reads: Tad ya ittham viduh ye ce'me aranye 
sraddha tapa iti upasate, te arcisam abhisambhavanti . a This 
text, as interpreted by Ramanuja, refers to the upasand on 
jlvatman as the body of Brahman, that is, as inherently 
related to Brahman. 

Further this theory conforms to the principle of tat-kratu- 
nydya. According to this principle, in whatever form a 
person meditates, the goal attained should be of the same 
form. Regarding the meditation upon the pure form of 
jlvatman as inherently related to Brahman, the object of 
meditation is Brahman which is the sariri (Atman) of jlva 
and hence the attainment of Brahman through the arciradi 
mdrga is justifiable in accordance with the tat-kratu-nyaya. 

The meditation on the non-sentient entities such as prakrti 
and its effects, prana or vital breath etc as pratlkas, that is, 
these being conceived as Brahman would not lead to the 
attainment of Brahman through the arciradi mdrga. Such 
meditations confer other material benefits as described in 
the passage dealing with Bhumd-vidyd. In this passge fifteen 
entities commencing with nama and ending with prana are 
suggested for meditation by Sanatkumara to Narada but 
all of them are rejected as not suitable for attaining the 
Supreme Brahman designated as bhuma. The upasakas on 
symbols of Brahman (pratlkas) who are categorized as 
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pratlkalambanan are not eligible to traverse through the 
arciradi marga and attain Brahman. Other than these, who 
are categorized as apratikdlambandn by Badarayana, are led 
by the ativahikas or celestial deities to the Brahma-loka. 

V. The Nature of the Supreme Goal 

After discussing the theory of uirkrdnii or exit of the jiva 
from the body and also the theory of arcirddi-gati or the 
movement of the jiva into the Brahma-loka through the 
Divine path guided by the celestial deities, Badarayana 
presents the theory of moksa which is the Supreme Goal 
attained by the liberated jiva (muktdtmd ). Two important 
subjects come up for consideration in this regard: 1) The 
nature of the attainment by the jiva in the state of mukti 
and 2) The status of the jiva in relation to Brahman in terms 
of equality and enjoyment of infinite bliss. Both these 
theories are important since they provide a positive 
significance for the concept of moksa rather than its 
description as cessation of avidyd (avidyd nivrttih) or as total 
liberation from bondage caused by karma. Badarayana 
therefore discusses these matters in the fourth pdda, titled 
Muktipada, of the Phaladhyaya in the following six 
adhikaranas. 

i) Sampadyavirbhavadhikarana 

ii) Avibhdga-drstatvadhikarana 

iii) Brdhmadhikarana 

iv) Samkalpadhikarana 

v) Abhdvadhikarana 

vi) Jagad-vyapdravarjddhikarana 

We shall present the important points related to these 
adhikaranas. 

a) The Nature of Attainment by Jiva in the State of Mukti. 

The first issue which needs to be considered is whether the 
jiva which attains Brahman acquires any new form in the 
state of mukti or does it remain in its own form ( svena rupena). 
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This question is relevant because it determines whether the 
state of attainment by the jiva can be treated as a goal in 
the proper sense. That is, unless what is attained is 
something different from what it was before, it cannot be a 
goal. The Chandogya Upanisad dealing with this matter 
merely states: Esa samprasddah asmat sarirat samutthdya 
paramjyotir upasampadya svena rupena abhinispadyate M - 

//Ti- *___i_r __ j/L.~ 

xiut> bticiie \jiuuunun) naviitg iocii ia^hl uic: 

and having attained the Supreme Light (Brahman), 
manifests itself in its own form". Based on this passage, the 
sutra states: Sampadya dvirbhavah svena sabdat 6 \ It means 
that (the jiva) after reaching Brahman manifests itself in its 
own natural form because of the word svena or "its own" 
used in the Upanisad. 

The crucial word in the sutra is avirbhava or the 


manifestation of the jtva in its own form ( svena rupena ). 
The jiva by its nature always exists in its own form, even 
during the state of bondage. So also in the state of mukti it 
manifests itself in its own form. How can that state be 


regarded as a goal achieved by it?. In the state of susupti or 
deep sleep, the mind and the sense organs do not function 
and the jiva exists in its own form. But that state is not 
treated as moksa for jiva. Hence it is necessary to admit that 
jiva in the state of moksa assumes a new body or form, similar 
to the individuals who attain svarga by performing yaga 
(tasmat muktah sva-anyat bhajati vapuh asau devavat). This is 
the prima facie view advanced regarding this matter. 

Vedanta Desika refutes this argument. The word svena 
used in the Upanisad along with rupena does not imply 
that jiva assumes a new form. If it means the new form or 
body, as the critic contends, then the word svena would be 
meaningless ( svena iti sabdo aphalah bhavet). Hence it is to 
be admitted that jiva manifests itself in the state of mukti in 
its own form. The word sva signifies the natural form of 
jiva (svdbhdvika rupa). That is, jiva manifests itself in the 
state of mukti in its natural form. 


If the jiva manifests itself in its natural form in the state 
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of mukti, can this state be regarded as a Goal of attainment? 
In reply, it is explained by Ramanuja that the liberated jlva 
abides in its essential nature only after it becomes totally 
liberated from karma and its effect in the form of body. 
Though the essential nature of the jlva is eternally 
accomplished, it can still be regarded as a goal. During the 
state of bondage, the true nature of the jlva was obscured 
by avidya in the form of karma and with the removal of this 
obscuration ( lirudhana nivrtti), the jlva is now made to 
manifest itself in its true nature. This is what is meant by 
the term abhinispadyate used in the Upanisad which has 
the same meaning as avirbhava used in the sutra. This 
avirbhava of the true nature of the jlva is treated as a goal 
attained. 

By way of further elucidation, Ramanuja points out on 
the basis of the subsequent sutra (Atma prakaranat 66 ) and 
also on the authority of the Chandogya Upanisad, that 
jlvatman possesses eight attributes. 67 During the state of 
bondage, these attributes are obscured by karma. But these 
essential characteristics become manifested during the state 
of mukti. These are not newly brought into existence, but 
are only made to manifest after the removal of karma. This 
is illustrated on the analogy of the gem and its luster. When 
the dirt on the gem is removed, its luster is restored but not 
newly produced. In the same way, the essential 
characteristics of the jlva are not produced but are made to 
manifest by getting rid of karma which had obscured them 
during the state of bondage. This is the proper implication 
of the term abhinispadyate used in the Upanisad and 
'avirbhava' used in the sutra. Such an avirbhava can be 
treated as a goal of attainment. As Vedanta DeSika 
explains, avirbhava taken in the sense of manifestation of 
the inherent qualities of the jlva and which were eclipsed 
during the state of bondage, by the removal of karma {avidya 
nivrtti) is itself a goal attained by the jtva. This explanation 
is logically tenable in the Visistadvaita because jlvatman is 
saguna, that is, endowed-with qualities and as such it is 
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possible to speak of two states ( avasthas) for it. In the state 
of bondage the jiva exists with its gunas eclipsed and in the 
state of mukti, it manifests itself with the gunas. Such an 
explanation cannot be offered in respect of Advaita theory, 
since jivasvarupa being always the same cannot admit any 
change in the state of mukti. What is nitya-siddha or that 
which exists always in the same form, cannot be regarded 
as sadhya or something attained. Mere avidyd nivrtti cannot 
also be regarded as moksa because the Upanisaus also speak 
of the enjoyment of bliss of Brahman by the jiva in the state 
of mukti 68 . Hence the concept of moksa is meaningful if it is 
conceived as avidyd-nivrtti leading to the enjoyment of bliss 
of Brahman. 

b) The manner in which the Jlva enjoys Brahman 

The next important issue to be considered is the manner in 
which the jiva enjoys Brahman in the state of mukti. The 
Taittiriya Upanisad states: So'snute sarvdn kaman saha 
brahmana vipascita" 69 - "The fiva enjoys all desirable qualities 
(gums) of Brahman along with the omniscient Brahman". 
The question which arises in this connection is: Whether 
the jivatman enjoys the gunas of Brahman as being separate 
from Brahman ( prthag-bhutam) or whether it experiences 
the same as being non-distinct ( avibhaktam) since it is 
inseparably related to Brahman. According to the prima 
facie view, jiva experiences the gunas as separate from 
Brahman. The reason for advancing this view is that the 
Scriptural as well as the Smrti texts speak of sdmya or 
equality and sddharmya or similarity in respect of attributes 
between Brahman and the mukta jiva. Thus says the 
Mundaka Upanisad: Yadd pttsyah pasyate rukmavartiam 
kartdram Ham purusam brahmayonim, tadd vidvdn punya pdpe 
vidhuya niranjamh paramam sdmyam upaiti 70 - "When the 
seer of Brahman (jiva) sees the Purusa (Paramatman) who 
possesses a divine lustrous body, who is the Ruler of the 
universe, who is the cause of the unmanifest prakrti, then 
the knower of Brahman, casting off good and evil, and 



287 


The Doctrine of Parama Purusartha 

becoming free from all blemishes, attains Supreme equality 
with the Lord ( paramam sdmyam upaiti). The Bhagavad-gita 
says: Idam jhanam upasritya mama sadharmyam agatah ; 
sarge'pi nopajayante pralaye na vyathayanti ca 71 - "Those who 
have acquired the knowledge of Brahman attain a status 
similar to Mine (Lord), thereafter they are neither born at 
the time of creation nor do they suffer at the time of 
dissolution". These texts which SDeak of samya and 
sadharmya between jwdtman and Paramatman, imply 
difference between the two. The Upanisads also mention 
that jiva and Brahman are different. The Svetasvatara 
clearly states: Prthagatmdnam preritaram ca matva-" The 
individual self is to be known as distinct from the Controller 
(Brahman). On the basis of these teachings it is contended 
that jiva experiences Brahman in the state of mukti as distinct 
from it (tasmat parasmdt sa prthag-bhdseta). 

This view is rejected by Badarayana. The relevant sutra 
reads: Avibhagena drstdtvat. 71 It means, as interpreted by 
Ramanuja, that the mukta-jiva enjoys himself as non-distinct 
from it because it is so realized by the jiva in the state of 
mukti. By way of elucidation, Ramanuja points out that 
jiva and Brahman, though they are distinct real entities, 
are integrally related ( aprthag-bhuta ) as substance and 
attribute ( prakdri and prakara). In view of it, the two are 
avibhaga or non-distinct in the sense that jiva as a prakara 
or a mode of Brahman is inseparable from Brahman, similar 
to the soul and body or substance and its attribute. This is 
the actual fact ( tattva ) as evidenced by the Scriptural texts. 
The Antaryami Brdhmana clearly states that Brahman 
indwells within the jivatman and the latter is its sarira or 
body in the technical sense. The author of the Brahma-sutra 
also affirms that Paramatman abides in the jiva. The relevant 
sutra says: avasthiteh iti kasa-krtsnahP When the jiva attains 
Brahman after it is liberated from bondage, it realizes that 
it is integrally related to Brahman ( parasmdt brahmanah 
svdtmanam anubhavati muktah 74 ). This is the implication of 
the word 'drstatvat' mentioned in the sutra. Though jiva by 
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virtue of its intrinsic nature is inseparable from Brahman, 
this fact is actually visualized only in the state of mukti by 
the jiva, because it has now become free from avidyd in the 
form of karma which obscured the true knowledge of the 
jivatman in relation to Paramatman. It is therefore 
appropriate to state that jiva enjoys itself as inseparably 
related to Brahman (avibhagena). 

If Brahman and the itva are non-distinct, how is it 
possible to say that the jil’a along with Brahman, enjoys all 
the desirable qualities (gunas) of Brahman as stated in the 
Taittiriya? Similary, if the two are non-distinct, it is 
inconceivable how there could be paramam sdmya or perfect 
similarity between the two in the state of moksal It is 
therefore contended that the enjoyment of Brahman in the 
state of mukti by the jiva as avibhaga is opposed to the 
Scriptural teaching. This objection is based on the 
assumption that Brahman and jiva are identical 
(svariipaikya). 

This argument is untenable, contends Vedanta Desika, 
because Brahman and jiva are different by nature, though 
they are non-distinct in the sense that Brahman as inherently 
related to the jiva is one. The Taittiriya text referring to the 
nature of the goal states: So'snute sarvdn kdrndn saha; 
brahmana vipascita iti'. It means "He ( mukta jiva) enjoys all 
desirable gums of Brahman along with (saha) the omniscient 
Brahman". The word saha combined with Brahman means 
that jiva enjoys both gunas and Brahman. This is called 
Bhoktr-sahitya, that is, the object of enjoyment for the jiva is 
'both Brahman and its qualities. This interpretation gives 
greater importance to jiva than to Brahman since jiva is the 
bhoktd or the one who enjoys both Brahman and gunas. 
This is not appropriate since Brahman is the Lord and jiva 
is its subordinate (Sesa). It is therefore considered more 
proper to interpret the text to mean that both Brahman 
and jiva together (saha) enjoy all the desirable gunas. This is 
called bhogya-sdhitya. That is, the object of enjoyment is the 
same for Brahman and jiva, similar to the father and son 
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together enjoying the same delicious food. This 
interpretation is also justified with reference to the passage 
in which the nature of the goal attained by the brahma-vit 
is being explained by the Upanisadic passage ( tasmat tad- 
bhogya bhave bhavatu taducitam brahmana-vyakrtesca 75 ). In 
either case the distinction between jiva and Brahman stands 
established. When the difference between the two is proved, 
the word avibhava employed bv Badaravana in the sutra is 

U JL J J J 

intended to convey the idea that/raj is not an independent 
Reality ( svatantra abrahmatmaka) but it exists as a dependent 
Reality, being inherently related to Paramatman (bhede siddhe 
svanisthasthiti pariharanam hy-atra sutropapadyam). 

Vedanta Desika also explains the implication of paratna 
samyatva between jiva and Brahman referred to in the 
Mundaka Upanisad ( niranjanah paramam samyam upaiti). 
In this statement the word 'paramam samyam' does not 
imply perfect equality in every respect since the Upanisad 
does not contain any teaching to this effect. It is therefore 
to be taken as similarity only in respect of certain attributes 
such as jnana, dnatida, amalatva etc. When a piece of stone 
and a piece of gold are weighed and found to be of equal 
weight, it does not mean that the two are equal in every 
respect. In the same way the equality of jiva and Brahman 
in the state of moksa is to be understood as similarity in 
respect of certain aspects only. As will be explained later, 
jiva does not have the divine functions of creation of the 
universe, unlike Paramatman. Since it is well established by 
several Upanisadic texts that jivatman stands in relation to 
Brahman as the body to the soul, the statement such as 
'brahmavit brahmaiva bhavati' are to be understood in the 
sense that mukta-jiva attains the status of Brahman 
(sadharmya) or equality in respect of certain aspects and 
not absolute identity ( brahmaiva ityadi vakyam prathayati 
samatdm). 76 
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c) The Specific Form in which JIva manifests in the State of 
Mukti 

The specific svarupa or the intrinsic nature of the jiva that 
manifests itself after attaining Brahman is discussed in detail 
by Badarayana in a separate adhikarana named 
Brdhmadhikarana. The need for discussing this matter arises 
because there are conflicting views in this regard as 
conveyed by the Upanisadic texts and also by the two 
ancient acaryas, Jaimini and Audulomi. Badarayana 
therefore examines their views and presents his own view 
on the subject. 

According to the view held by Jaimini, the jiva manifests 
itself with all the eight attributes described by the 
Chandogya Upanisad in respect of Brahman. The sutra in 
which this view is expressed reads: Brahmena jaimini 
upanydsadibhyah 77 . The word Brahmena means the attributes 
described in respect of Brahman. The word upanyasa means 
that which is stated in the Upanisad. In the earlier part of 
the passage of Chandogya dealing with the nature of the 
Supreme Goal to be attained by the jiva after liberation from 
bondage. Brahman is described as apahata-pdpma, vijarah, 
vimrtyuh, visokah, vijighatsuh, apipdsah, satyakamah and 
satyasamkalpah. In the later part of the passage dealing with 
the subject of jivatma, all these eight attributes are ascribed 
to jivdtman. It is therefore maintained by Jaimini that 
jivatman also possesses all these qualities as part of its 
intrinsic nature. These were however, not manifest in the 
state of bondage, but when the jivatman is freed from 
bondage, these become manifest. This theory rules out the 
possibility of conceiving jivatman as constituted of 
consciousness only ( cin-mdtra svarupa) as held by some 
(Audulomi) because what is only consciousness without 
having knowledge as its attribute cannot experience 
Brahman. 

According to Audulomi, jiva manifests itself in its true 
nature which is pure consciousness only. The relevant sutra 
reads: Cititanmdtrena taddtmakatvdt iti Audulomih. 78 Cit 
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means consciousness or knowledge. Cin-matra means that 
the self is constituted of only consciousness. Hence it is said 
that jivatman manifests itself in the state of mukti as 
consciousness only and not with the attributes. There are 
Upanisadic statements which describe the Self as a mass of 
consciousness. Thus says the Brhadaranyaka: Vijndra ghana 
eva 79 - "Consciousness only is its essential nature". Another 
text describes that diman is entirely of the nature of 
consciousness, both inside and outside, similar to the lump 
of salt being entirely saltish both in the interior and 
exterior. 80 The word 'eva' in the text excludes the attribution 
of any gums to the jivatman. The statement which refers to 
the gunas such as apahatapdpma, satyasamkalpa etc. do not 
really belong to the Self as these are falsely attributed to it 
on account of upadhis or adjuncts, as explained by 3amkara. 

Badarayana examines both these theories. He offers his 
own view which reconciles both these views. The relevant 
sutra reads: Evamapi upanyasat purvabhavat avirodham 
Badarayanah 81 . The sutra, as explained by Ramanuja, means 
that Badarayana is of the opinion that although the jiva is 
described essentially of the nature of consciousness (evam¬ 
api), there is no contradiction in admitting the attributes in 
respect of jiva. These are taught in the Upanisad ( upanyasat ) 
and these are present in the jiva (purva-bhdvat). In other 
words, according to Badarayana, jiva which is essentially 
of the nature of consciousness can also possess other 
attributes mentioned in the Upanisads because both these 
points are admitted by the Upanisads. In the absence of 
any conflict, there is no justification to resort to the 
explanation that the attributes are superimposed on the 
jivatman due to avidyd for the purpose of reconciling the 
two conflicting Upanisadic statements. Nor is it appropriate 
to accord greater validity to the text describing jiva as 
prajndna-ghana eva and lesser validity to the text ascribing 
gunas to the jiva. The validity of both the texts can be 
maintained on the basis of the explanation offered by 
Badarayana. As regards the expression 'eva' added to 
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prajnana-ghana, it does not preclude the admission of other 
gunas. It only implies that jiva is essentially constituted of 
consciousness but this does not rule out the possession of 
other attributes which are warranted by the Upanisadic 
texts. Taking the illustration of the lump of salt, cited by 
the Upanisads in support of Audulomi's view, what is 
meant is that there is no part of it which is devoid of salt 
element, but it does not rule out other equalities such as its 
shape, hardness, colour etc. In the same way when the 
Upanisad says that Atman is only a mass of vijndna or 
consciousness, it signifies that it is entirely of the nature of 
consciousness and that there is no non-sentient element in 
it. The other qualities are also to be admitted as these are 
mentioned by the Upanisad. 


VI. The Status of Jiva with Brahman in the State of 
Mukti 

The Chandogya Upanisad states that the jivatman in the 
state of mukti is capable of fulfilling whatever it desires. 
Such a capacity is described as satya-samkalpa. Though this 
quality is inherent in the jiva, it becomes manifest after the 
jivatman gets rid of the karma and attains Brahman. This is 
substantiated by the Upanisad with the description of the 
free activities of the jiva in the state of mukti. Thus it says: 
Sa tatra paryeti jaksat kridan ramamdnah stribhirvd ydnairvd 
jhatibhirva S2 - "He moves about there laughing, playing, 
rejoicing, be it with women, chariots or relatives." Another 
text says: Sa yadi pitrlokakamo bhavati samkalpad eva asya 
pitarah samupatisthanti 83 - "If he desires the world of 
fathers, by his mere will the fathers rise to receive him". 
Two questions arise in this connection. First, does the jiva 
fulfill all its desires out of its own will or with some effort as 
in the case of ordinary individuals? Secondly does the 
liberated jiva possess a body and the sense organs to perform 
the activities? 

Badarayana answers these questions. The two 
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adhikaranas titled Samkalpadhikarana and Abhavadhikarana 
are exclusively devoted to the discussion of these issues. 
Regarding the first question, Badarayana states that the 
jlva fulfills its desires purely out of its will and no additional 
effort is needed for the purpose. The relevant sutra reads: 
Samkalpdd eva tat sruteh , 84 The reason for holding this view 
is that this fact is established by the Scriptural texts. 

The Chandogya Upanisad itself explicitly mentions the 
word ' Samkalpad eva' which means by the mere will'. The 
word eva added to samkalpa rules out the need of any 
additional factor. This is the significance of the concept of 
satyasamkalpatva which is an essential attribute ascribed to 
the jivatman in the state of mukti. Its other implication, as 
pointed out by the author of the Vedanta-sutra B5 , is that jlva 
is ananyadhipati which means that it is not under the 
command of anyone else for operaring its will. One who is 
commanded by somebody else and one who is subjected to 
karma cannot function freely. The jlva is not subjected to 
the influence of karma. The Upanisad therefore states that 
it becomes totally free (sa svardt bhavati 66 ). The term svardt 
in respect of mukta-jiva signifies that jlva in the state of mukti 
is no longer subject to the influence of karma in the form of 
puny a and papa (akarmavasya ). Vedanta Desika also points 
out that the operation of the free will of the jlva ( samkalpa ) 
is not obstructed in any manner ( icchavighdta na syat), since 
jivatman is totally free from the influence of karma in the 
form of puny a and papa. 

It may be noted in this connection that the description 
of the activities of the mukta such as playing, rejoicing etc 
are not to be taken literally. These are not the creations of 
the jlva for its own selfish purposes. Since the jlva has no 
desires other than the enjoyment of the bliss of Brahman, 
being totally subservient to Paramdtman even in the state of 
mukti, whatever the jlva desires to do are in accordance 
with the command of the Paramdtman and also purely for 
His pleasure. As the Chandogya states in connection with 
the bhumavidyd, the mukta-jiva is atma-ratih or enjoys himself. 
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atma-kridah or sports himself, atma-mithunah or he is his 
own consort and atma-anandah or he is his own bliss. 87 

Regarding the second question whether the jiva possesses 
a body and the sense organs to undertake physical activities, 
Badarayana first mentions the views of Badari and Jaimini 
and later on presents his own view. According to Badari, 
the liberated fiva does not possess any body. Thus it is stated 
in the siitra: Abhdvam badarih aha hi evam. 8B The word abhdva 
in the sutra means contextually the absence of a body. 
According to sage Badari, the muktatmd does not have the 
body and the sense organs because the Scriptural text clearly 
states that as long as there is a body, one cannot escape the 
experience of pleasure and pain and only when one is free 
from the association of the body, pleasure and pain do not 
affect him. 89 

Jaimini on the other hand holds the view that the mukta 
jiva possesses a body and sense organs. Thus it is stated in 
the siitra: Bhdvath jaiminih vikalpa amananat. 90 The reason 
given in support of it is contained in the word 'vikalpa 
amananat'. Vikalpa means different forms ( vividhah kalpah 
or vaividhyam). Amananat means that it is so described in 
the £ruti text. That is, the Upanisad describes that the mukta- 
jiva assumes manifold forms. Thus it states: Sa ekadha 
bhavati, tridhd bhavati, pahcadha, saptadha ... 91 - "He (the 
mukta) is in one form, he becomes three-fold, five-fold and 
seven-fold etc". The jiva can assume manifold forms only 
through its body since the dtman itself is arm and indivisible. 
Hence it is admitted by Jaimini that muktatmd possesses 
a body. 

Badarayana offers his own theory which attempts to 
reconcile the view of Badari and Jaimini. The relevant siitra 
reads: Dvadasahavat ubhayavidham Bddardyano atah. 92 It 
means that Badarayana is of the opinion that the mukta is 
of both kinds ( ubhayavidham ) on account of its own will 
(atah) as in the case of a twelve-day sacrifice named as 
dvdda§aha. That is, according to Badarayana, the mukta jiva 
can assume a body if he so wills and can also remain 
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without a body if he so wills. This is similar to the dvadasaha 
yaga or the sacrifice which is performed for twelve days. 
The Scriptural texts enjoin the performance of this yaga in 
two different ways, depending on the purpose for which it 
is undertaken. If a person desires to acquire wealth, 
prosperity etc, he himself should perform it. It is then named 
ahinn. If a person desires to perform a yaga for the welfare 
or humanity, then it is to be performed with the help of 
several other priests. In that case it is called satra. 

On the authority of these Scriptural texts, the same 
dvadasaha yaga is admitted as of two kinds. In the same 
way, it is to be admitted on the basis of the Upanisadic 
texts that a mukta can assume a body to render service to 
Paramdtman and enjoy Him in that way, if he so wills and 
he can also remain without a body and enjoy Paramdtman 
if he so wills. 

Badarayana further clarifies that the enjoyment of 
Paramdtman by the mukta jiva without a body is similar to 
the experience of Brahman by jivatman during the state of 
dream (tanvabhdve sandhyavat upapatteh )? 3 Sandhya is the 
state of dream. During this state, the jiva experiences good 
objects and events such as riding on a chariot drawn by 
horses. The chariot, horses etc do not actually exist during 
the state of sleep. But these are created by Paramdtman to 
enable jiva to experience them in the dream state in 
accordance with its past karma. In the same way, if jiva 
remains without a body, he can still experience Brahman 
through the body and sense organs created by Paramdtman 
for this purpose. 

Just as a person in the state of dream enjoys the chariots 
and other objects created by Paramdtman, the mukta enjoys 
the world of fathers and other things created by Paramdtman 
as part of His leela or sport. But such creations by 
Paramdtman which are enjoyed by the mukta jiva without a 
body are not intended for the pleasure of the jiva, since the 
jiva in the state of mukti being totally free from karma, does 
not have any desire to enjoy them. All such creations are 
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therefore intended for the pleasure of Paramdtman. 

When a mukta-jlva assumes a body out of his free will in 
the state of mukti, his experiences with the body are similar 
to the experience in the state of waking. The relevant sutra 
reads: Bhave jagradavat . 94 The implication of this sutra is 
that when the mukta creates objects and events out of his 
will, he experiences them in the same manner as a person 
in the waking state actually experiences them with body 
and sense organs. Even in this case, such experiences of the 
mukta jlva are intended only for the pleasure of Paramdtman 
since he does not have any selfish motive for himself. 
Whatever the jlva does in the state of mukti is meant for the 
purpose of Paramdtman. 

In this connection, the question arises: How can the jlva 
which is atomic in size ( atiu ), take on several bodies? In 
reply, Badarayana states that this is possible because the 
attributive knowledge of the jlvdtman in the state of mukti 
becomes infinite. This is evidenced by the Upanisadic text. 
The Svetasvatara states: Sa ca anantyaya kalpate . 95 Though 
the jlva is atomic and also located in one small place of the 
body viz. heart, it has the power to pervade itself in other 
bodies assumed by it through its attributive knowledge. This 
is explained on the analogy of the lamp and its light radiated 
by it ( pradipa ). The lamp is located only in one comer of a 
room but its light radiates all over the room. In the same 
way, mukta jlva can create several bodies by its samkalpa 
and activate them through the pervasion of its attributive 
knowledge. 

Another minor objection is raised. There is a statement 
in the Brhadaranyaka Upanisad, according to which when 
the jlvatman in the state of susupti, is united with 
Paramdtman, it does not know anything outside it and 
anything within it. It reads: Prdjrtena atmana samparisvaktah 
na bdhyam kihcana veda na dntaram . 96 If this be so, how does 
muktatma pervade all other bodies through its attributive 
knowledge? Badarayana replies to this objection by pointing 
out that the Upanisadic statement in question is not 
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applicable to muktatma. It only refers to the condition of 
jiva either in the state of deep sleep ( susupti ) or in the state 
of death when the knowledge is not functioning. In sususpti, 
the knowledge of the ftva, though present, is not functioning. 
But in the state of mukti, jiva becomes omniscient as stated 
by the Upanisad: Sarvam ha pasyah pasyati sarvam apnoti 
sarvasah . 97 

If the mukta jiva is capable of creating anything desired 
by it, out of its samkalpa, and if it also enjoys equal status 
with Brahman (paramam sdmya), the question arises 
whether the jiva is also capable of creating the universe by 
its samkalpa. This is an important issue related to the status 
of the jiva in the state of moksa and it is discussed in the 
final adhikarana of the Brahma-sutras named Jagad-vyapar- 
avarj adhikarana. 

Badarayana states explicitly that the mukta jiva, though 
it enjoys equal status with Brahman, does not have the 
power to create and rule the universe since this function 
belongs exclusively to Paramatman. The relevant sutra reads: 
Jagadvyaparavarjam prakaranat asannihitatvacca . 98 The word 
'jagad-vyapara' means the cosmic functions such as the 
creation of the universe and also controlling all beings in 
the universe ( tiikhila rtiyamana). The mukta jiva is denied of 
this function ( tad-varjam ), for two reasons. First, the 
Scriptural texts speak of this function only in respect of 
Brahman ( prakaranat ). Secondly, while describing the 
process of creation of the universe by Brahman, the presence 
of muktatma is not mentioned ( asannihitatvat). Thus the 
Taittiriya Upanisad dealing with the nature of Brahman 
defines it as that which is the cause of creation, sustenance 
and dissolution of the universe. Similarly the passages 
which deal with the creation of the universe, state that 
Brahman alone existed prior to creation and that by its 
samkalpa the universe was brought into existence. Therefore 
the function of creation of the universe and the power to 
control all sentient beings and non-sentient entities belong 
exclusively to Brahman. Infact this constitutes the 
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distinguishing characteristic of Brahman and it is not 
applicable to muktatma. The parama-samya or equal status 
of the fiva with Paramatman therefore excludes the function 
of jagat-srsti and its niyamana for muktatma. 

In what respect does jivatma enjoy equal status with 
Brahman? Badarayana answers that it is with regard to 
the bhoga only or the experience of Brahman 
(Brahmanubhava). Thus it is stated in the sutra: Bhogamdtra 
samya lingat". The word bhoga means experience. In the 
context of Brahman it refers to the experience of Brahman 
in its true form, that is, as blissful. The samya or equality 
between the mukta fiva and Brahman is only in the matter 
of experience of bliss of Brahman. That is, the mukta fiva 
enjoys all the asuspicious qualities of Brahman. This is made 
evident by the Taittirlya text which states: So'snute sarvan 
kaman saha brahmana vipascita iti ' - "The mukta fiva enjoys 
all the auspicious qualities along with the omniscient 
Brahman". In this statement the word kaman is taken to 
mean the 'auspicious attributes' of Brahman ( kdmyante iti 
kamah kalyanagutidh). 

The implication of the expression 'bhoga matra samya” is 
that the object of experience is common to both fiva and 
Brahman. In what sense is it common? As Vedanta Desika 
explains. Brahman is essentially of the nature of Ananda or 
bliss, as stated in the Taittlrya Upanisad. If the svarupa of 
Brahman is blissful, it is also to be admitted that all that 
belongs to Brahman - its attributes as well as vibhutis, are 
also blissful in the sense that it is joyful (sukharupa) for 
Brahman. In view of it Brahman is described in the Upanisad 
as Bhumd, which is interpreted as infinite joy. 100 Paramatman 
experiences Himself as well as His own glory as blissful. 
fiva too in the state of moksa experiences Brahman as well 
as its glory as blissful in full measure. This is the implication 
of the words 'bhogamatrasamya mentioned in the Vedanta- 
sutra. The word matra rules out the jagadvydpdra for fiva. 
The mukta fiva is regarded as having an equal status (samya) 
with Brahman only in respect of the enjoyment of bliss and 
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freedom and to whom the jivatma is absolutely subordinate 
may command it to go back. Ramanuja, while commenting 
on this siitra, rules out both these possibilities. The individual 
who has totally become free from karma after realizing that 
other than the enjoyment of Brahman nothing else is of 
value and who has also become omniscient after attaining 
moksa is most unlikely to desire anything other than the 
bliss of Brahman. Paramatman who has abundant love and 
compassion for the individual self and whom he considers 
as His dearest (atyartha priyah) as Gita states, will never 
think of sending the mukta back. Thus under no 
circumstances the jiva which has attained the state of moksa 
will ever return to the world ot bondage. Such a state of 
eternal existence for jiva constitutes moksa, which is the 
Supreme Goal, according to Vi&stadvaita Vedanta. 
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Chapter Ten 

GENERAL EVALUATION 
AND CONCLUSION 


In the preceding chapters we have presented the 
philosophical doctrines of the Visistadvaita Vedanta as 
enunciated by Vedanta Desika in the Adhikarana-sardvali 
on the basis of £ri-bhasya of Ramanuja. The details of the 
doctrines are mainly drawn from the Veddnta-sutras and 
the connected Upanisadic texts, which constitute the basic 
source material for Vedanta. Several theories are discussed 
in the adhikaranas but these have been consolidated and 
presented as a coherent system of philosophy or Dariana 
under the following broad headings representing five major 
doctrines of Vedanta. 

1. The doctrine of Brahman 

2. The doctrine of the Universe and Brahman. 

3. The doctrine of Jivatman and Brahman. 

4. The doctrine of Sddhana. 

5. The doctrine of Parama-purusartha. 

In chapter 2 we have discussed the nature ( svarupa ) of 
Brahman as outlined in the adhikaranas covered in the first 
pdda of first adhyaya. It is shown that Brahman as the 
Ultimate metaphysical Reality (para-tattva) is the primary 
cause of the creation, sustenance and dissolution of the 
universe (jagat-karana). As a sentient Being, it is distinct from 
the non-sentient cosmic matter. As a Supreme Being 
constituted of infinite bliss ( anandamaya ), it is distinct from 
the sentient individual self (Jivatman). As a Spiritual Being 
possessing Divine body, it is also distinct from higher celestial 
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deities such as Aksi-purusa, Aditya-purusa, Indra etc, 
regarded as exalted individual souls. It is also distinct from 
non-sentient ontological entities such as akdsa or cosmic 
ether, prana or vital breath and jyotis or cosmic light. 

In chapter 3, we have outlined the distinguishing 
characteristics ( dharmas ) of Brahman, as revealed by the 
adhikaranas included in padas 2 and 3 of first adhyaya. Some 
of the important ones are: 

Brahman is the Sarvdtmd or the Universal Self; it is the 
Antaryamin or the Inner Controller of all; it is the Aksara or 
the imperishable Reality qualified with attributes; it is the 
Adhara or the Supporter of the universe; it is the Vaisvanara 
or the Ruler of all souls; it is Bhumd or infinitely great; it is 
the Daharakdsa or the subtle space within one's heart; it is 
the Mukta-bhogya or the object of enjoyment by the liberated 
souls. More importantly it is pointed out that Brahman is 
Ubhayalihga, that is, it is free from all defects ( heya- 
pratyanika) and also endowed with numerous auspicious 
attributes ( samasta-kalydnagunatmaka ). 

In chapter 4 we have separately discussed one other 
important characteristic of Brahman viz. that it is the sole 
cause of the universe as revealed by a critical examination 
of the Upanisadic passages. These passages prima facie lend 
support to the claims of the Samkhya and Yoga schools 
according to which pradhdna or the primordial cosmic 
matter and the purusa or the individual self is the cause of 
the universe. 

In chapter 5 we have dealt with the doctrine of the 
•universe and its relation to Brahman. The adhikaranas 
covering this subject in pdda 4 of first adhyaya attempt to 
establish that Brahman is the upddana-kdrana or the material 
cause of the universe and that it is also nimitta-kdrana or 
the instrumental cause of the universe, since by its mere 
samkapla or will, it creates the universe. It is explained how 
Brahman can be admitted as the material cause of the 
universe without its svarupa as nirvikara being affected 
through the process of parinama or modification of the 
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prakrti from its unmanifest state to the manifest state. The 
several objections raised against the theory of Brahman as 
upddana-kdrana are also answered. It is also pointed out how 
the universe as the karya or the product brought into 
existence and Brahman, which is its kdrana or causal 
substance are non-distinct ( ananya) in the sense that what 
is considered as karya is a modified form ( avasthdntara ) of 
the causal substance. It is also explained that the universe 
which constitutes the sarira or the body of Brahman, since 
it is wholly and always supported and controlled by 
Brahman, is real and is related to Brahman in the same 
way as the physical body is related to the soul ( sanra-sann- 
bhava). 

In chapter 6, we have discussed the theory of cosmic 
creation as taught in the Upanisads and the Vedanta-sutras 
and established the soundness of the Vedanta theory as 
against the defective views of the rival schools of thought 
such as the Samkhyas, Vaisesikas, Buddhists, Jainas and 
PaSupata. We have also explained how the creation of the 
universe is caused by Brahman in two stages -the first stage 
through the process of evolution of prakrti in a particular 
order upto the five gross elements (panca-bhutas ) and the 
second stage by the admixture of the five elements 
(pahctkarana ) in appropriate proportion by the Caturmukha- 
brahmd, the celestial deity created by Brahman to perform 
the function of the creation of the variegated physical 
universe. 

In chapter 7, we have presented the doctrine of the 
jivatman and its relation to Brahman. It is noted that the 
adhikaranas dealing with this subject in the third pada of 
second adhyaya reveal without any shadow of doubt that 
jivatman is a distinct spiritual entity as different from 
Brahman. It is eternal in character (nitya), jndtd or the subject 
of knowledge, kartd or the agent of action. Brahman abides 
in it ( avasthitih ) as its Inner Controller (Antarydmin). It is 
therefore regarded as the amsa or an integral part of 
Brahman in the sense that it is inherently related to 
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Brahman, similar to an essential attribute is inseparably 
related to its substrate. Though jiva and Brahman are 
different by virtue of their intrinsic nature, they are non- 
distinct as the two, being inseparably related, constitute 
one qualified entity ( visista). It is also pointed out how jiva, 
entangled with bondage caused by karma or the deeds of 
the past lives, passes through the cycle of births and deaths 
continuously until it is liberated from bondage after duly 
observing the prescribed sadhana. 

In chapter 8, we have considered the doctrine of sadhana 
or the means of attainment of Brahman. We have brought 
out on the basis of a large number of adhikaranas included 
in the third adhyaya, the various aspects of sadhana: vidya 
or upasana as the direct means to the Supreme Goal 
(purusartha), the different modes of vidya or meditation, 
the gunas with which Brahman is to be meditated upon, 
the nature and components of upasana, the karma or the 
performance of the prescribed rituals as a necessary aid to 
vidya and other prerequisites for upasana. It is noted that 
both the object of meditation and also the goal to be attained 
is Brahman as endowed with attributes (saguna Brahman). 

In chapter 9, we have examined the Supreme Goal 
(parama-purusdrtha). It is observed that the adhikaranas 
related to this subject explain the manner of observing 
meditation and how the jiva is liberated from the karma in 
the form of punya and papa, the manner of its exit ( utkrdnti) 
from the body after death, the onward march of the liberated 
soul through the divine pathway presided over by the 
celestial deities and how the jiva finally reaches the Brahma- 
loka or the Abode of Brahman, when it attains a status equal 
to that of Brahman ( sdmya) and enjoys infinite bliss. It is 
also pointed out that jiva retains its individuality even in 
the state of mukti and it does not become one with Brahman 
but remains in its natural form (svena rupa) ever enjoying 
the bliss of Brahman, without any possibility of its return 
to mundane existence (anavrttih). 

The above brief resume of the contents of the book based 
on the Adhikaratia-sdrdvali indicates the main tenets of 
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Visistadvaita Vedanta, as expounded by Ramanuja in the 
&ri-Bhasya and further elucidated by Vedanta Desika in the 
Adhikarana-saravail. As will be pointed out presently, all 
these doctrines are reflected in the Brahma-sutras and the 
Upanisads. In other words, the doctrines as presented by 
Vedanta Desika fully conform to the teachings of 
Badarayana as enshrined in the sulras and also the 
connected Upanisadic passages. This claim can be 
substantiated by a comparative and critical study of the 
corresponding adhikaranas enunciated by the exponents of 
two major schools of Vedanta, Samkara and Madhva. Both 
of them have accepted Brahma-sutras as the fundamental 
source book of Vedanta and have also grouped the sutras 
into adhikaranas, even though the number of adhikaranas 
reckoned by them varies. The total number of adhikaranas, 
according to Samkara, is 196, whereas it is 222 for Madhva, 
as against 156 formulated by Ramanuja. In the case of 
Madhva, some of the names adopted for the adhikaranas 
differ from those mentioned by Ramanuja and $amkara. 
Thus for instance, the Ubhayalihgadhikarana included in the 
third adhydya, which is an important topic dealing with 
the two-fold character of Brahman, both for $amkara and 
Ramanuja, is named Sthanabhedddhikaratia, without any 
consideration to the context in which it is introduced by 
Badarayana. The Vakyanvayadhikarana included in the 
fourth pada of first adhydya, dealing with the important 
subject of the relation of jiva to Brahman, which is 
acknowledged both by Ramanuja and Samkara, is named 
by Madhva as Samakarsadhikarana, overlooking the theory 
of jivdtman, referred to in the sutras. However, the subject 
matter discussed and the siddhanta or the conclusive theory 
established in an adhikarana is far more important than the 
title adopted for it. We should therefore give greater 
importance, for the purpose of evaluation of the soundness 
of the doctrines, to the consideration of the issue viz. to 
what extent the doctrines of Advaita Vedanta and also of 
Dvaita Vedanta, as compared to those advanced by the 
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Visistadvaita, are philosophically and logically tenable. It 
may be observed on the basis of the proper interpretation 
of the sutras and the concerned Upanisadic texts, in 
accordance with the commonly accepted principles of 
interpretation as laid down by the Mimamsakas, without 
imposing on them the accepted doctrines or the pre¬ 
conceived postulates of a particular school of Vedanta, that 
a large number of adhikaranas as enunciated by Advaita 
Vedanta, do not strictly conform to the views of Badarayana 
as enshrined in the sutras. This point has been amply 
demonstrated by Ramanuja in the &ri-Bhasya and by 
Vedanta Desika in the Adhikarana-sardvali and also in the 
Satadusanl which is a polemic work devoted primarily to 
the refutation of the doctrines of Advaita Vedanta in a 
systematic manner by adopting dialectical method. In the 
concluding vada of this work which is named 'paramate 
sutra svarasya-bhahga vada’ (vada 66), Vedanta Desika has 
specifically pointed out that most of the Veddnta-sutras and 
so also the adhikaranas do not support the tenets of Advaita 
Vedanta. Similarly, in the Adhikarana-sdravali, he states that 
all the four adhydyas of the Brahma-sutras are opposed to 
the Advaita Vedanta since it upholds that Brahman as the 
Supreme Reality (para-tattva ) is devoid of all determinations 
(nirviSesa) and that everything other than Brahman 
including the jivas and the universe are phenomenal in 
character caused by mayd or cosmic ignorance 1 . 

Regarding the Dvaita Vedanta of Madhva, Vedanta 
Desika does not mention any specific criticisms against it 
in the Adhikarana-sardvali. 1 This may be due to the reason 
that the main tenets of the Vedanta advocated by Madhva 
regarding Brahman, jivdtman, jagat, sddhana and purusartha 
are not basically different from those advanced by 
Ramanuja. He regards this school of Vedanta as a system 
having close affinity to Visistadvaita ( tat-sannikrstamata). 3 
However there are five important theories advanced by 
Madhva which are at variance with the theories advocated 
by Ramanuja on the basis of the Vedanta-sutras and also 
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the Upanisads. These are a) Brahman is only the nimitta- 
karana. b) jtva is absolutely different from Brahman and the 
relation of jiva to Brahman is one of bimba and pratibimba. 
c) jagat (universe) is also absolutely different from Brahman 
and the two are not ananya or non-distinct as held by 
Ramanuja on the basis of the sutra. d) the direct sadhana to 
moksa is aparoksa-jndna or direct vision of Brahman generated 
by nididhydsana. e) In the state of moksa, there is ananda- 
idruiamyu or differences in enjoyment of the dnanda or bliss 
due to the intrinsic differences of the mukta-jivas. 

Some criticisms are also leveled against the views of 
Ramanuja expressed in the 6ri-bhasya both by the Advaitins 
of later period and also the followers of Madhva and in 
particular by Vyasatirtha (1460-1539) in their 
commentaries on Madhva's sutra-bhdsya. 

Soon after the publication of the Satadusanl in the 14 lh 
century by Vedanta Desika, in which all the important 
doctrines of Advaita have been refuted in a systematic way, 
closely following the criticisms offered by Ramanuja, in the 
section of 6rt-Bhasya named as Mahapurvapaksa and 
Mahasiddhanta included in the Jijnasddhikarana, no attempt 
seems to have been made until the 19 th century by any 
traditional Advaita scholar to write a rejoinder to the 
Satadusanl. The Advaitasiddhi of Madhusudana Saraswati 
(1540-1647) was however a rejoinder to Vaddvali of 
Vyasatirtha in which the Advaita theory of mithydtva of 
jagat is mainly taken up for critical examination. This work 
was not directed towards Ramanuja's theories. The 
polemical Literature that developed later in the form of replies 
and counter-replies by the followers of Madhusudana 
Saraswati were mainly directed more towards Dvaita 
Vedanta than to the Visistadvaita Vedanta. Only in the 
recent years. Mm. AnantaKrishna Sastriar seems to have 
been encouraged to write a rejoinder to the Satadusam. The 
book titled 'SatabhusanV is the outcome of this new venture. 
Soon after its publication, it was controverted by a 
contemporary Visistadvaita scholar, Sri. Uttamur 
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Veeraraghavacharya in his book titled ' Paramartha-bhusana'. 
On a dispassionate study of the Satabhusani it may be 
observed that this book does not offer any direct reply to 
the main points of criticisms leveled against Advaita 
doctrines either by Ramanuja or Vedanta Desika. On the 
other hand, it is in the form of defending the stand taken 
by the Advaita Vedanta by merely reiterating the elaborate 
statements drawn from the Advaita classics in support of 
it. This matter has been examined in my book "Advaita and 
Visistddvaita - A study based on Vedanta Desika's Satadusani" 
(III Edition 1999) and it is pointed in the concluding chapter 
that the defence put up by Sastriar is not a satisfactory reply 
to Vedanta Desika's criticisms of Advaita. However in 
recent year, a traditional Advaita scholar, Sri Ramaryakavi 
from Andhra Pradesh has published a book titled 
'Samkarasamkara Bhdsya Vimarsah (1953) in which an 
attempt is made to criticize the views of Ramanuja against 
the Advaitins stated in the $ri-Bhasya. An objective study 
of this work also reveals that even these criticisms of 
Ramaryakavi are of superficial nature and these tire more 
in the form of defending the Advaita position than offering 
any criticisms against the fundamental theories of the 
Visistadvaita Vedanta. 

Regarding the criticisms of Vyasatirtha in his Tatparya- 
candrika, a learned commentary on Jayatirtha's 
Tattvaprakasa, against the views of Ramanuja, it is found 
that these are mostly in the form of critical comments on 
the interpretation of the sutras such as the meaning offered 
by Ramanuja for the sutras is not correct, the purva-paksa 
formulated by him is inappropriate and the visayavdkya 
quoted in support of the sutra is not relevant. These tire all 
of exegetical nature and do not contain any solid 
constructive criticisms of the main theories ( prameyas) 
advanced by Ramanuja. However the criticisms of 
Vyasatirtha are also adequately replied to by a traditional 
Visistadvaita scholar of the 18 th century, Surapuram 
Srinivasacharya in the book titled Tattvamdrtanda which 
covers the first two adhydyas of the Brahma-sutra. 
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We do not propose to take up the examination of the 
doctrinal differences that arise due to the different 
interpretations adopted by &amkara, Ramanuja and 
Madhva on the several crucial sutras and also the concerned 
Upanisadic texts. This needs an independent study and falls 
outside the scope of the present book which is confined to 
the presentation of the Visistadvaita Vedanta as expounded 
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accomplished to some extent in my two books: 1) The 
Philosophy of the Vedanta-sutra - A study based on the 
comments of Samkara, Ramanuja and Madhva and 2) The 
Philosophy of the Upanisads - A study based on the comments 
of Samkara, Ramanuja and Madhva. On the basis of a 
dispassionate study of the Vedanta Sutras and the Upanisads, 
it is shown in these books that the following main tenets of 
Advaita Vedanta do not find any support either in the sutras 
of Badarayana or in the Upanisads, if the same are correctly 
interpreted with reference to the contexts and also on the 
basis of accepted principles of interpretation laid down by 
the Mimarhsakas. 

1) Nirvisesa Brahma-vdda or the theory that Para 
Brahman is undifferentiated Being devoid of all 
determinations. 

2) Jiva is essentially non-different from Brahman. 

3) Jagat is illusory (mithya). 

4) Maya is the cosmic principle of illusion. 

5) Atmaikya-jhana is the direct means to moksa. 

6) Realization of the identity of jiva and Brahman 
by the total eradication of avidyd is the Supreme 
Goal. 

It is also brought out in these books that the following 
theories of Madhva are not reflected in the Brahma-sutras 
and the Upanisads. 

1) Brahman is only the nimitta-kdrana of the 
universe. 

2) Jtva is absolutely different from Brahman and 
its relation to Brahman is that of pratibimba to 
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bimba in the sense of sddrsya (similarity between 
the two) and dependence of jiva on Brahman 
( tad-adhlna ). 

3) The jagat is also absolutely different from 
Brahman and the two are not non-distinct 
(ananya), as stated by Badarayana. 

4) Aparoksa-jndna understood as bimba-darsana or 
direct vision of Brahman is the direct means to 
moksa. 

We do not question these theories advanced by &amkara 
and Madhva. These can be defended, as is done by the 
followers of these schools, on the basis of certain accepted 
premises. If we concede to the doctrine of may a or avidya, 
as enunciated by the Advaitins, and the conception of two 
forms of Brahman as saguna and nirguna and also two 
grades of reality as vyavahdrika and paramarthika, all the 
tenets of Advaita could be justified. Similarly if we accept 
the premises advanced by Dvaita Vedanta, such as the 
absolute difference between the three ontological entities 
without any unity ( abheda ) and also the differences in 
respect of the intrinsic nature of the fivas, the tenets of 
Madhva could also be justified. For the purpose of general 
evaluation of the teachings of the Adhikarana-sdravail, we 
should be mainly concerned to find out whether these 
doctrines advanced by 6amkara and Madhva, are 
philosophically sustainable, by taking into consideration the 
selected adhikaranas bearing on these theories as enunciated 
in the Adhikarana-saravali. 

For this purpose, we shall confine our attention to 
examine three fundamental ontological theories of Vedanta 
(prameyas) viz. Brahman, jlvdtman and jagat together with 
the controversial issues connected with them and find out 
which school of Vedanta offers satisfactory explanations, 
which can be regarded as philosophically sound. This 
would help us to determine the merit of the Visistadvaita 
as compared to the Advaita and Dvaita. 

The issues to be considered are: 
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1. Brahman - whether it is nirvisesa or savisesa. 

2. Whether Brahman as the primary cause of the 
universe is both upaddna-karana and nimitta- 
karana ? Or is it only nimitta-karana. 

3. Jivatman - whether it is essentially non-different 
from Brahman or different from Brahman and 
how it is related to it. 

4. jagat (universe) - whether it is illusory ( mithya ) 
or real ( salya ) and in what way it is related to 
Brahman. 

We have selected these issues for consideration because 
these are not only fundamental in Vedanta but the answers 
provided to them determine the nature of the system either 
as Advaita ( kevala-abhedavada ) or Visistadvaita ( visista- 
abhedavdda) or Dvaita ( kevala-bheda vdda), the three 
principal schools of Vedanta and also their relative merit 
from the philosophical standpoint. 

I. Nature of Brahman 

Regarding the nature of Brahman, the main issue is whether 
it is nirvisesa or undifferentiated transcendental Reality 
devoid of all attributes (gunas) or is it savisesa or the Supreme 
Being endowed with numerous attributes. According to 
Samkara, Brahman as the ultimate metaphysical Reality 
(para tattva ) is nirvisesa. The Brahman described in the 
Upanisads as endowed with attributes is apara-Brahma or 
lower Brahman associated with mdyd. Ramanuja and 
Madhva do not admit two concepts of Brahman. It is only 
one Brahman which is the ultimate Reality, which is the 
same as the personal God of Religion (sarvesvara). It is 
designated as Visnu or Narayana and is endowed with 
infinite number of attributes. £amkara seeks to justify his 
thesis both on the authority of the Upanisads and the 
Veddnta-sutras. Both Ramanuja and Madhva refute the view 
of Samkara on the same authority of the Upanisads and 
Veddnta-sutras. 
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The theory of two Brahmans, which is a major 
controversial issue in Vedanta, is fully discussed in the book 
'The Philosophy of the Vedanta-sutra' (vide chapter 4). As 
pointed out therein, it is not sustainable both according to 
the Upanisads and the Vedanta-sutras. The Upanisads no 
doubt, describe Brahman in two ways. That is Brahman as 
qualified with negative attributes (nisedharupa visesanas) 
such as p.dresya, agrdhya, arupa, niskriya, nirguna, niravayava 
etc. and also with positive attributes such as sarvajhah, 
satyasamkalpah, satyakamah etc. This does not mean that 
Brahman is devoid of all attributes and that we have to 
admit two forms of Brahman as nirguna and saguna, as 
stated by £amkara. As pointed out by Vedanta De^ika, it is 
possible to reconcile this apparent conflict between the 
nirguna srutis and saguna srutis, by adopting the Mimamsa 
principle of interpretation, according to which the negative 
statements are to be understood in accordance with the 
affirmative statements. That is, nirguna srutis are to be 
interpreted to mean the denial of qualities other than those 
mentioned in the saguna srutis ( vihita-vyatirikta 
gunanisedhah). Accordingly the terms such as nirguna, 
niravaya etc. imply that Brahman is devoid of heya gunas 
such as vikdra (change), karma and physical qualities such 
as sthulatva, anutva, hrsavatva etc. 4 As Vedanta Deiika states 
in the Adhikarana-saravati, the very concept of Brahman as 
nirguna is defective because such a Brahman can neither be 
the object of philosophic investigation ( jijhdsd) nor the object 
of meditation 5 . This point is discussed in detail in a separate 
vdda in the Satadusani under the title 'Jijhasa-anupapatti- 
vadah' 6 

The second sutra which defines Brahman as the cause 
of the three cosmic functions - srsti, sthiti and laya (janmddy 
asya yatah) does not hold good in respect of nirviiesa 
Brahman. Jagat-karanatva is an important dharma of 
Brahman and what is nirvisesa cannot possess the dharma 
of tksana or the function of resolving to create the universe 
by its samkalpa as stated in the 5 th sutra. The Chandogya 
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text mentions explicitly that Brahman 'willed to become 
many' ( tad-aiksata bahusyam prajayeyeti). If Brahman is 
devoid of knowledge (tksana) or the function to cause the 
universe in the primary sense of the term, how can it be 
distinguished from the non-sentient pradhana, which 
according to the Samkhyas is the primary cause of the 
universe? 7 

As pointed out in chapters 2 and 3, the adhikaranas of 
the first three pddas of the first adhyaya bring out several 
distinguishing characteristics of Brahman. 8 In fact the main 
objective of these adhikaranas, according to Vedanta Desika, 
is to highlight the gunas of Brahman ( sarvesam api 
adhikarandnam tattat bhagavat guna pradhdnya krtyam). 9 If 
Brahman is nirvisesa, none of these can be ascribed to it. 
Samkara gets over this objection by postulating two 
concepts of Brahman - saguna and nirguna. That the 
Brahman described with attributes is the saguna Brahman 
or the lower Brahman intended for the purpose of 
meditation, whereas nirvisesa Brahman which is jheya or 
to be directly realized, is devoid of attributes. But neither 
the Upanisads nor the Vedanta-sutras acknowledge two 
Brahmans - para and apara. Besides, the concept of may a 
or avidyd on the basis of which such a distinction of para 
and apara Brahman can be sustained has also no basis either 
in the Upanisads or in the sutras. 

However, the following four adhikaranas are claimed by 
the Advaitins to support the theory of nirguna Brahman. 

1. Adrsyatvadhikarana based on the Mundaka text 
in which aksara denoting Brahman is described 
as qualified with negative attributes such as 
adresyam, agrdhyam, agotram, avarnam, acaksuh 
srotram, nityam, vibhum, sarvagatam, susuksmam, 
avyayam and bhuta-yonim. 

2. Dyubhvadyadhikarana based on the Mundaka 
Upanisad in which Brahman is regarded as 
dyatana or support for dyau, prthivi, prana, 
antariksa, manas etc. which are woven in it ( otam) 
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and that alone is to be known as Atman." 

3. Aksarddhikarana based on the Brhadaranyaka 
text in which the same aksara denoting Brahman 
is described purely in negative terms such as 
asthula, ananu, ahrasva etc. 12 

4. Ubhayalihgddhikarana which describes Brahman 
as of two-fold character, along with 
Prakrtaitavattva-dhikarana (treated as a separate 
adhikarana by Samkara), jpased on the 
Brhadaranyaka text, which negates the murta 
and amurta forms in respect of Brahman by the 
words 'neti neti'. 13 

An objective study of these adhikaranas reveals that none 
of these supports the theory of nirvisesa Brahman. The sutras 
related to these topics explicitly refer to saviiesa Brahman. 

In the Adrsyatvadigunakadhikarana the main sutra reads: 
Adrsyatvddi gunakah dharmokteh.' 4 It means that the 
ontological entity denoted by Aksara in the Mundaka 
Upanisad qualified with attributes such as imperceptibility 
(adrsyatva), is Brahman since the dharmas mentioned in the 
Upanisadic passage such as sarvajha and sarvavit exclusively 
belong to it. According to the Upanisad, the ultimate 
principle, is to be comprehended by para vidya, or higher 
knowledge (atha para yayd tadaksaram adhigamyate) and this 
statement, prima facie, may lend support to Sarhkara's claim 
that it is nirvisesa Brahman, being the subject of para vidya. 
But Badarayana does not acknowledge it, since he uses the 
terms gunakah and dharmokteh in the sutra, which explicitly 
convey that aksara is qualified with attributes. It is obvious 
that according to Badarayana, Brahman designated as 
aksara in the Mundaka Upanisad, is savisesa and not 
nirviiesa, as claimed by Samkara. 

Similarly in the Dyubhvady adhikarana, Atman which is 
regarded as dyatana or the support for the heaven, earth, 
sky etc which are woven in it (dyubhyadyayatanam), cannot 
be regarded as nirvisesa Brahman. The word dyatana is 
interpreted by Samkara as substratum for heaven, earth 
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etc which are illusory and are therefore superimposed on 
Brahman (otam) due to avidya. But, according to 
Badarayana, the heaven, earth etc. are real since they 
actually exist, being the creation of Brahman and hence an 
undifferentiated Brahman cannot serve as dyatana or the 
substratum for that which really exists. 

Regarding the Aksaradhikarana based on the 
Brhsdsrsnysks Upsnissci in which ukscivti is described 
purely in negative terms such as asthula, ananu etc 15 . 
Brahman denoted by the term aksara is not nirvisesa inspite 
of its description in negative terms because Badarayana in 
the two sutras 16 bearing on this subject describes it as the 
supporter of the entire universe ( ambardnta dhrteh) by virtue 
of its possessing the power to command everything in the 
universe (prasasanat). That which possesses the capacity to 
command everything in the Universe ( prasdsanatva ) cannot 
be nirvisesa. 


The Ubhayalihgadhikaratia and the Prakrtaitavatt- 
vddhikarana are of special significance for Samkara since 
these two topics are claimed to support strongly the theory 
of nirvisesa Brahman. The two main sutras dealing with 
this matter are: Na sthanato'pi parasya ubhayalingam 17 and 
Prakrtaitdvattvam hi pratisedhati tato bravitica bhiiyah 18 . The 
first sutra is construed by 3amkara in such a way as to 
convey the view that Brahman is nrivikalpaka or devoid of 
all characteristics, because everywhere ( sarvatra ) in the 
Upanisads it is described so ( samasta visesa rahitam 
nirvikalpakameva brahma pratipattavyam) 19 . The justification 
for adopting this interpretation is that the two ways of 
description of Brahman ( ubhayalihga ) viz. as possessing 
attributes and as devoid of attributes cannot be reconciled 


even by means of its association with upddhis or limiting 
adjuncts ( sthdnatah). If one of the two forms is to be admitted 
to reconcile the conflicting statements, it is to be taken as 
nirvisesa or Brahman as devoid of attributes, since all the 
Upanisads describe it so (sarvatra hi). 

As we have pointed out in the chapter 8, 20 this is not a 
satisfactory explanation. Contextually the word 'sthdnatah' 
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used in the sutra means that though Brahman like jiva, 
abides in all beings as Antarydmin, it is untouched by defects 
found in the bodies, since by nature Brahman is apahata- 
papma or free from defects ( nirdosa). As Vedanta Desika 
states, Badarayana introduces this sutra in the 
Sadhanadhyaya for the main purpose of proving that 
Brahman is free from defects ( nirdosa ) unlike jivdtman, so 
that it is sought for by aspirants to moksa as worthy object 
of meditation. Another important reason for bringing up 
this matter is to refute the theory of nirguna Brahman, 
because the concept of Brahman as nirguna is defective. 21 
Hence the ubhayalihgatva of Brahman, if properly 
understood, does not support the theory of nirvisesa 
Brahman. 

The other sutra (III-2-22) which is based on the famous 
murta-murta Brahmana of the Brhadaranyaka Upanisad, in 
which two forms of Brahman viz. murta and amurta are 
negated by the expression 'neti neti', is taken as concrete 
proof for admission of Brahman as nirvisesa. This matter is 
fully discussed in the book 'The Philosophy of the Vedanta 
Sutra' 22 and also in the book 'The Philosophy of the 
Upanisads' . 23 It is conclusively established by Ramanuja that 
this explanation of Samkara is far from satisfactory. The 
sutra clearly states that what is negated is only the limited 
nature of Brahman (prakrtaitavattvam) and what is stated 
in the later part of the passage ( tato braviti ca bhuyah) asserts 
that Brahman is satyasya satya which refers to the glorious 
character of Brahman. Hence, Brahman according to this 
sutra, is savisesa or endowed with abundant auspicious 
gunas. 

II. Brahman as the upaddna-karana 

The next important issue relating to Brahman is whether 
Brahman which is the primary cause of the three cosmic 
functions as defined in the Taittiriya Upanisad and the 
second aphorism of Vedanta, is the upadana-kdrana (material 
cause) of the universe or is it only the nimitta-karana 
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(instrumental cause). According to the Veddnta-sutra, as 
interpreted both by Samkara and Ramanuja, Brahman is 
both the upadana and nimitta karana. The relevant sutra 
reads: Prakrtisca pratijnadrstanta anuparodhat 24 The word 
prakrti on the basis of the Panini sutra is understood as 
material cause ( jarii kartuh prakrtih). 25 The pratijnd and 
drstanta mentioned in the sutra refer to the Chandogya 
passage dealing with the causation of the universe where 
the general statement and the illustration of the lump of 
clay and the products made out of it to elucidate the general 
statement, are mentioned. On the basis of this passage, the 
author of the sutra states that Brahman is the upaddna- 
karana. The word 'ca' means that it is also the nimitta-kdrana. 
As we have explained in chapter 5, this sutra is introduced 
in the context of the refutation of the theory of Sesvara 
Samkhya (Yoga school) which admits that prakrti is the 
material cause of the universe and Isvara is the nimitta- 
karana. While refuting this theory, Badarayana affirms that 
Isvara or Brahman is also the upaddna-karana on the 
unquestionable authority of the Upanisadic texts. In 
connection with the causation of the universe, the Taittiriya 
Upanisad states that Brahman itself becomes the universe 
(tad-atmanam svayam akuruta). The Chandogya passage 
dealing with the causation of the universe mentions that 
Sat (Brahman) which alone existed prior to creation willed 
to become many ( tad aiksata bahusyam prajayeya). In another 
passage of the Mundaka, Brahman is regarded as the Bhuta- 
yoni which implies that it is the material cause of the 
universe. Considering all these facts, Badarayana regards 
Brahman as the upaddna-karana on the analogy of the spider 
and the web created by it. The sutras also state: Atmakrteh, 
parittdmat 26 . It means that Brahman itself becomes the 
universe through modification. Both £amkara and 
Ramanuja, therefore admit that Brahman is upaddna-karana 
though they offer different explanations regarding the 
parindma of Brahman without affecting its svarupa as 
nirvikdra. 
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But Madhva does not admit that Brahman is the upadana- 
karana. The sutra which is so specific regarding this matter, 
is interpreted in a different way. The term prakrti is 
interpreted to mean Visnu. The justification for adopting 
this meaning is that all terms occurring in the sutras included 
in the Samanvayadhyaya are to be interpreted in favour of 
Visnu, the Supreme Being. Madhva ignores the Chandogya 
Dassaee in which the vratiina and drstanta are so exnlicitlv 
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mentioned and adopts a different visnya vdkya drawn from 
another vedic text which has a reference to a different 
general statement and also an illustration of the rivers 
flowing into the ocean, which has no bearing on the subject 
of causality of Brahman. 

Whatever justification is offered by Madhva and his 
followers in support of the theory of Brahman as only 
nimitta-karana, it does not conform either to the Veddnta- 
sutra or the Chandogya Upanisadic teaching which 
emphasizes the causal relationship between Brahman and 
jagat. The Upanisadic texts dealing with the causation of 
the universe clearly convey the view that Brahman is the 
material cause, though the word updddna is not specifically 
mentioned in them. According to the definition of Brahman 
offered in the Taittiriya Upanisad and the Vedanta-sutra 
framed on it (janmddy asya yatah), Brahman, as the primary 
cause of the universe is to be admitted as the material cause 
on the analogy of the clay and pot made out of it. Otherwise 
there would be no causal relationship between Brahman 
and jagat. In the case of the pot brought out of clay, clay is 
'the material cause, whereas the potter, who is instrumental 
in making the pot, is only the nimitta-karana. The potter 
cannot be the primary cause of the pot since he needs the 
clay for the production of the pot. On the same analogy, if 
Isvara is only the nimitta-karana, He cannot be the primary 
cause of the universe. It would be the prakrti, since that is 
the material cause of the universe, according to Madhva's 
position. Such a view is not acceptable to Badarayana as is 
evident from the refutation of SeSvara Samkhya theory of 
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isvara as nimittakdrana. In order to establish the causal 
relationship between Brahman and jagat, Badarayana also 
refutes the Vaisesika theory of causality, according to which 
cause and effect are different and affirms that Brahman as 
a cause and Jagat as its kdrya are ananya or non-distinct in 
the sense that the effect is a modified state of the causal 
substance ( avasthdntara) and as such the two are causally 
related 27 . Among the causal factors required for the 
production of a product, greater importance is to be given 
to the causal substance, since that is the primary cause of 
the effect (kdrya). In the same way Isvara or Brahman is to 
be admitted as the upadana-karana. This is the important 
logical justification for ascribing the upadana-karanatva to 
Brahman. Another reason for the admission of Brahman 
as upadana kdrana is that Brahman is also the cause of 
dissolution of the universe (samharta). During dissolution, 
the universe becomes submerged in the causal substance, 
which is Isvara. The Subala Upanisad clearly states that 
during the process of dissolution, tamas or the unmanifest 
universe becomes one with paradevatd (tamah pare deva eki 
bhavati ) 28 . If Brahman is not the material cause, the universe 
should dissolve in prakrti which is the material cause and 
not Brahman. But the Taittiriya states.that the universe 
enters Brahman at the time of its dissolution (yat prayanti 
abhisamvisanti) 29 . 

Regarding the objection that the admission of material 
causality would affect the nature of Brahman as nirvikdra, 
Badarayana himself has anticipated it and offered a suitable 
reply to it in two ways. First he states that we have to accept 
what is taught in the Sruti since Sruti is final authority in 
this matter. Since the Scriptural text says that Brahman is 
the updddna-kdrana, we have to admit it. The relevant sutra 
reads: Srutestu sabdamulatvdt 30 . A more rational explanation 
is also offered by pointing out that Brahman possesses 
variegated powers (vicitra sakti ) 31 and it is therefore possible 
for it to undergo modification without affecting its 
nirvikdratva. Ramanuja elucidates this point by stating that 
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what actually undergoes modification is prakrti, which is 
its sanra according to the Antarydmi Brdhmana and that the 
changes taking place in the sarira should not affect the 
Indwelling Self which is its adhara. This is logically justifiable 
in the Visistadvaita system since it admits substance as 
different from attribute, though the two, as inseparably 
related, is one complex entity. The analogy cited by 
Ramanuja in support of this is that the self of an individual 
who passes through the states of boyhood, youth, manhood 
and old age, is not affected by the changes taking place in 
the body. The same principle holds good in respect of 
Brahman which is inherently related to cit and acit at all 
times. If this explanation is not accepted, it would not be 
possible to justify the Upanisadic statement which affirms 
that Brahman itself becomes the manifold universe. It may 
be possible to resolve this problem by resorting to vivarta 
vada, that is, Brahman itself appears illusorily as the universe 
due to Maya, but the doctrine of Maya on the basis of which, 
vivarta-vada can be sustained is not found in the vedanta- 
sutra. 

The first pada of second adhydya is primarily devoted to 
examine all possible objections against the theory of 
Brahman as the upadana-karana. The major one is raised by 
the Vai^esikas to whom cause and effect are absolutely 
different and hence the causal relationship between 
Brahman and the universe cannot be admitted. The rest of 
the objections are raised by the Samkhyas against the 
Vedanta theory of Brahman as upadana-karana 32 . If Brahman 
'were not the upadana-karana, as enunciated in the 
Prakrtyddhikarana of the previous pada (1-4), then there 
would be no need for all these sutras mentioned in the first 
pada of Second adhydya. 

It therefore becomes obvious that Badarayana admits 
that Brahman is the upadana-karana. Further, if it were 
acceptable to Badarayana that Brahman is only nimitta- 
kdrana, as Madhva maintains, then there would be no 
justification for refuting the theory of Sesvara-Samkhya and 
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the school of Pasupata which only accept Isvara as nimitta- 
kdrana as Madhva does. It therefore follows that according 
to Badarayana, Brahman is both the upadana-karana and 
nimitta-karana of the universe. In this respect, Madhva's 
Dvaita Vedanta suffers from a major drawback by refuting 
Brahmopddanatva. Even the schools of Yadava and Bhaskara 
coming after f?amkara and prior to Madhva accept 
Brahmopddanatva, though the explanations offered by them 
for upadanatva of Brahman is different as in the case of 
^amkara. 

III. The Theory of Jivatman 

Coming to the theory of jiva, the major issue to be considered 
is whether jivatman or the individual self is non-different 
from Brahman or different from it. According to fSamkara, 
the jiva is essentially Brahman and it is regarded as many 
and different from Brahman due to the fact that the same 
Brahman being conditioned by limiting adjuncts such as 
bodies and antahkaranas appear to be different, similar to 
the one all-pervasive akdsa, which appears to be many when 
the same is conditioned by several receptacles. According 
to another view of Advaita, the jlvas are reflections of the 
Brahman in the several antahkaranas , similar to the 
reflections of the single moon in the waves of the water. 
According to Ramanuja and Madhva, jivatman is a distinct, 
real ontological entity different from Brahman. 

Both the schools attempt to establish their theories on 
the strength of the Upanisads. There tire, no doubt, a few 
statements in the Upanisad which prima facie speak of non¬ 
difference between jiva and Brahman such as 'tat-tvamasi ', 
‘ayam dtmd brahma', 'aham brahmdsmi’. But there are also a 
large number of Upanisadic statements which affirm that 
jiva and Brahman are different. The Svetasvatara Upanisad 
states: Jha jhau dvau ajau, isa ani$a which emphasise 
difference between the two in terms of one as omniscient 
and the other ignorant, one as Ruler and the other as that 
which is ruled. 
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The students of Vedanta are familiar with the arguments 
advanced by the two schools in support of their theories 
and there is no need to reiterate them. What we are 
concerned here is, whether the Veddnta-sutras support the 
view of Advaita. As we have pointed out in the chapter 7 
dealing with the adhikaranas relating to the doctrine of flva, 
Badarayana upholds the theory of jiva as different from 
Brahman. There are several sutras in the first adhydya and 
also other adhydyas which point out that jiva is different 
from Brahman. The sutra ‘Adhikam tu bhedanirdesat M3 , is a 
categorical statement emphasizing that Brahman is different 
and even higher than jivdtman. If jiva were not really 
different from Brahman, the attainment of Brahman in a 
higher realm known as Brahmaloka, the pursuit of the 
prescribed upasana or any other spiritual discipline for this 
purpose would be of no value. The Vedanta as a moksa 
sdstra would be futile. The Advaitin no doubt seeks to justify 
all these theories of Vedanta - the difference between jiva 
and Paramdtma, the observance of meditation for the 
attainment of Brahman and the attainment of a higher 
spiritual goal - on the basis of empirical reality ( vyavaharika 
satyatva). That is, all that has been taught in the Vedanta 
has empirical value intended for the practical purposes but 
from a transcendental standpoint of Ultimate Reality, they 
are not real. By postulating the concept of mdyd, the cosmic 
principle of illusion, he seeks to justify all these theories of 
Vedanta including the theory of jagat as mithya (illusory). 

Is the theory of mdyd sustainable? According to the critics 
of Advaita, it is not. This theory is not explicitly mentioned 
in the Upanisads nor is it supported by the Veddnta-sutras. 
As Vedanta Desika observes, the concept of avidya as an 
indeterminable principle ( anirvacaniya) is similar to the 
concept of samvrti admitted by the Madhyamika Buddhists 
as a postulate to explain how one becomes many 34 . It is not 
sanctioned by the Upanisads, but yet it is admitted in order 
to uphold the absolute Monism or absolute-oneness of 
Reality. The plurality is accounted for on the basis of cosmic 
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ignorance. This is the main reason why Ramanuja and so 
also Madhva have vehemently attacked the maya-vada as 
it is against the spirit of Upanisadic teachings. It is therefore 
an undeniable fact that Advaita Vedanta deviates from 
Badarayana in respect of the theory of jiva, as a real 
ontological entity different from Brahman, whereas Madhva 
and Ramanuja conform to the sutras. 

IV. The Relation of Jiva and Universe to Brahman 

The Upanisads acknowledge three ontological principles. 
These are Isvara or Brahman who is the Ruler and controller 
of all, the jivatman, which experiences the objects and the 
universe with which we are surrounded. All the three are 
important principles to be known in Vedanta. Thus states 
the Svetasvatara: Bhoktd bhogyam preritdram ca matva. All 
the schools of Vedanta have to admit them. There may be 
differences of opinion with regard to their relative 
ontological status in terms of the grades of reality as 
paramarthika and vyavaharika or as higher and lower 
(paratattva and aparatattva) or as independent and 
dependent ( svatantra and paratantra). The admission of only 
one principle like Brahman as absolutely real and the other 
two principles jiva and the jagat, as illusory, is not therefore 
justified. All the three have to be accepted as real ontological 
entities in order to formulate an acceptable and sound 
system of philosophy. With the admission of all the three 
principles, we are confronted with the question of finding 
a proper relationship between the three. Brahman, jiva and 
jagat. The question to be considered is: What is the nature 
of the relation between Brahman and jiva and also Brahman 
and jagat ? These are the two major ontological problems in 
Vedanta. The Upanisads have provided an answer to these 
questions. Based on these Upanisadic passages, Badarayana 
has attempted to explain the relationship between the 
ontological entities. All the three commentators on the 
Veddnta-sutra have also offered different explanations on 
these issues. We have to examine which one is a satisfactory 
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theory. The merit of a school of Vedanta can be determined 
on the basis of the philosophical soundness of the theory of 
relationship between the ontological entities. 

Badarayana who acknowledges the importance of the 
relationship between the three ontological entities, discusses 
this matter in the following adhikaranas: 

1) Vakyanvayadhikarana 

2) Amsadhikarana 

3) Prakrtyadhikarana 

4) Arambhanadhikarana 

5) Ahikundaladhikarana 

The topics 1 and 2 deal with the relation of jJva to 
Brahman, whereas topics 3 to 5 deal with the relation of 
the universe to Brahman. The details of these adhikaranas 
are given in the respective chapters dealing with them. The 
Vedanta sutras covered in these adhikaranas have a direct 
bearing on the nature of relationship between the three 
ontological principles, though these siitras are interpreted 
differently by the commentators, more specifically by 
Madhva. 

We shall first consider the relation of jiva to Brahman. 
The topic Vakyanvayadhikarana 35 , according to Samkara and 
Ramanuja, deals with this subject. This is obvious from the 
fact that Badarayana, while discussing the import of the 
term 'Atman' employed in the passage of Maitreyi Brahmana, 
mentions in three sutras 36 the names of three sages, 
Asmarathya, Audulomi and Kasakrtsna who held different 
views regarding the relation of Brahman to jiva. The sutras 
containing the views of Asmrathya and Audulomi, as 
interpreted by 3amkara and Ramanuja, convey that the 
relation of jiva to Brahman is either non-difference ( abheda) 
or difference cum non-difference ( bheddbheda ). The view 
expressed by Kasakrtsna is regarded as the view of 
Badarayana both by &amkara and Ramanuja. According 
to this view Brahman abides in jiva (avasthiti) and as such 
the two being inherently related is regarded as non- 
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different. 

Madhva offers an altogether different interpretation for 
these sutras. These sutras are taken as part of an adhikarana 
named Samdkarsddhikarna and they are concerned with 
establishing the samanvyaya of the terms used in the 
Karmakanda (ritualistic portion of the Vedas). It does not 
appear to be relevant to bring up the subject of karma in the 
context of discussion of Brahman as the cause of the 
universe, particularly when the question of how the terms 
dtman (jivdtman) and Paramatman are employed in the 
Upanisadic passages of Maitreyi Brahmana as 
interchangeable terms. If it were karma and its bearing on 
Brahman, as Madhva contends, it does not appear relevant 
to discuss the question of the relation of jivdtman to Brahman 
and refer to the views of three sages regarding this matter. 
Obviously Madhva avoids the subject of the relation of jiva 
and Brahman, particularly, the crucial sutra ascribed to 
Kasakrtsna which emphasizes the intimate relationship 
between jiva and Brahman. 

The Amsadhikarana in which jiva is stated to be amsa of 
Brahman specifically deals with the relation of jiva to 
Brahman. The relevant sutra of this adhikarana reads 'Amso 
ndnavyapadesdt anyatha ca etc., 37 is introduced by 
Badarayana in connection with the discussion of the nature 
of jiva as nitya, jhata, karta and pardyatta and it is therefore 
intended to explain its relation to Brahman. From the 
wording of the sutra, it is so obvious that there are two 
conflicting views regarding the relation of jiva to Brahman, 
as different ( ndna) and also non-different ( anyatha ca) and 
that for the purpose of reconciling this apparent conflict, 
jiva is to be regarded as amsa of Brahman. In interpreting 
the term amsa or part with reference to Brahman, three 
different explanations are advanced by the commentators. 
£amkara who advocates the theory of abheda (taddtmya) 
between jiva and Brahman, interprets amsa as 'amsa iva' 
that is, jiva which is essentially Brahman appears as amsa 
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or part of Brahman in the sense of being different from 
Brahman due to avidya, just as the single moon appears as 
many when reflected in the waves of water. This theory of 
relation in terms of non-difference ( abheda ) is not tenable 
for two reasons. First, it conflicts with the several Upanisadic 
texts which categorically state flva is different from Brahman 
by virtue of the difference in their intrinsic nature, flva is 
ajha (ignorant) while Paramatman is Sarvajha, as the 
Upanisad states. Paramatman is Isa, while jiva is one ruled 
by Him. This is what is implied in the word 'nanavyapadesat' 
used in the sutra. It is no doubt true that some Upanisadic 
texts speak of non-difference between the two. This is 
implied in the words 'anyathd ca’ in the sutra. It is not 
appropriate to accord greater validity to the texts speaking 
non-difference ( abheda Srutis) and less validity to the texts 
emphasizing difference between jiva and Brahman ( bheda 
Srutis). Both are to be accepted as equally valid. In order to 
reconcile the two conflicting views, Badarayana employs 
the concept of antsa, which if correctly understood, means 
an integral part of Visista Reality, as Ramanuja correctly 
interprets. This explanation is in full accord with the sutra 
in which it is stated that according to Kasakrtsna, 
Paramatman abides in jiva (Avasthiteh iti Kdsakrtsnah). Both 
Samkara and Ramanuja acknowledge that this is the view 
of Badarayana. The Antaryami Brahmana also supports it. 
According to this. Brahman abides in the jivdtman as its 
Antarydmin (ya atmani tisthan). In view of it there is intimate 
relationship between jiva and Brahman and the two as 
inherently related is regarded as one. 

Madhva offers an altogether different interpretation for 
this sutra. The jiva, according to him, is an amsa of Brahman 
in the sense that it has close resemblance to Brahman in 
respect of its essential characteristics of knowledge ( jhdna) 
and bliss (ananda) and that its very existence is sustained 
by Brahman. It is not a physical part but it is a reflection 
(pratibimba) in the sense of likeness ( tat-sadrsa) to Brahman 
and also dependence on it ( tad-adhinatva). Adopting this 
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meaning for amsa, Madhva interprets nanavyapadesa to 
mean that jiva is described in the Scriptural texts in different 
ways such as father, son, brother, friend etc. The other word 
'anyatha is interpreted to mean that jiva is not the source of 
sustenance but on the contrary, it is the one which derives 
its sustenance from Brahman. While there is nothing wrong 
in offering a different meaning for the sidra, the explanation 
offered by Madhva does not appear relevant in the context 
of explaining the nature of jiva's relation to Brahman by 
Badarayana in terms of amsa for the purpose of reconciling 
abheda and bheda Gratis which explicitly state that jiva is 
different from Brahman and also non-different from it. 
Besides, this sutra mentioning jiva as amsa of Brahman, 
according to the explanation of Madhva, would have no 
bearing on the sutra 'avasthiteh iti Kasakrtsnah' in which 
the relation of Brahman to jiva is explained by Kasakrtsna 
in terms of permanent avasthiti of Paramdtman in jiva on 
the authority of the Antaryami Brdhmana. The amsa and 
amsi relationship in the sense explained by Madhva as bimba 
and pratibimba does not explain in the strict logical sense 
the intimate relation between jiva and Brahman. The term 
pratibimba normally denotes a reflection of an object in 
another media, like the moon in the waves of water or the 
face in a mirror. Such a concept of pratibimba which is 
adopted by Samkara affects the eternal character ( nityatva) 
of jiva, which goes against the Upanisadic text and the 
Vedanta-sutra affirming that jivdtman is nitya. Sadrsya or 
similarity between two objects such as the moon and the 
face does not denote a relation. The dependence of one on 
the other ( tadadhina ) like the jar on the floor also does not 
convey an inherent relation because such a relation is 
separable. The word avasthiti employed by Vedanta-sutra 
on the basis of Antaryami Brdhmana refers to a permanent 
and inseparable relationship between jiva and Brahman, 
as explained by Ramanuja. The Scriptural texts speak both 
difference and non-difference between jiva and Brahman 
in the primary sense as pointed out by Badarayana in the 
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sutra by using the term 'vyapadesa'. 6amkara also has to 
admit it. But Samkara attempts to reconcile the conflict by 
according lesser validity to the bheda Srutis and affirms that 
abheda Srutis are more valid and as such the jiva and 
Brahman are identical. Madhva, on the contrary, gives 
greater importance to the bheda Srutis and lesser importance 
to the abheda Srutis and interprets the abheda suggested in 
these texts in a figurative sense. Further, Madhva has to 
acknowledge that the word vyapadesa used by the sutrakdra 
clearly indicates that the difference and non-difference 
mentioned in the Upanisadic texts are to be taken in their 
primary sense. The only way of reconciling these two 
concepts in respect of jiva and Brahman in the primary 
sense is to regard jiva as amsa of Brahman. The term amsa 
can be understood in several senses, as pointed out by 
Vedanta Desika in the Adhikarana-sdravali . 38 But none of 
these including what is stated by Madhva is hardly 
satisfactory. The only explanation which is philosophically 
and epistemologically justified is the one offered by 
Ramanuja viz., an integral part in the sense of an essential 
characteristic of a visista dravya or qualified entity ( visista 
vastundh ekadesatvam). The implication of this explanation 
is that jiva is an integral part of Brahman since Brahman is 
inseparably related to jiva, similar to the physical body is 
inseparably related to its soul. Brahman, according to 
Visistadvaita Vedanta, is ajada dravya or spiritual visista 
tattva. It is always associated with cit (jivas) and acit (cosmic 
matter) both in the state prior to creation and also in the 
state after creation of the universe by the Samkalpa of 
Paramatman. 39 This is evident from the Upanisadic texts 
teaching the causation of the universe. In the Chandogya 
text 'Sadeva saumya idatn agra asit - ekameva advitiyam', the 
term sat implies that Brahman is the material cause of the 
universe, since in the passage it is stated that the same Sat 
wills to become many. What serves as the material cause, 
should be a visista tattva, that is, it is to be associated with 
cit and acit in its subtle form. Otherwise, it cannot become 
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many by its will. The Reality as pure Visesya, as Advaitin 
conceives, cannot serve as updddna kdratia, unless the cosmic 
principle of maya is introduced to explain the evolution of 
the universe as an illusory manifestation of Brahman 
(Vivarta ). But the doctrine of maya is not supported by the 
Upanisad and the Vedanta-sutras. It is therefore more 
appropriate and logically justified to accept Brahman as a 
Visista tattva and account fur the causation of universe, as 
taught in the Upanisads. Hence the relation of jiva to 
Brahman as explained in the Amsadhikarana by Vedanta 
Desika is philosophically more sound than that offered by 
Samkara and Madhva. As will be seen presently, the amsa- 
amsi bhdva admitted by Ramanuja on the basis of the 
Vedanta-sutra is the same as the iarlra-Sarm relation 
advanced by Ramanuja in respect of Brahman and universe 
in the Ahikundaladhikarana. Such a relation accommodates 
both difference and non-difference between Brahman and 
the other two ontological entities - jiva and jagat. There is 
also difference between Brahman and jiva because the two 
by virtue of their intrinsic nature are of different character. 
The two are also non-different in the sense that Brahman 
as inherently related to jiva since it abides in jiva, as declared 
in the Antaryami Brahmana, is one as a visista entity. This 
kind of relation is also logically justified. A substance as a 
complex entity having two aspects - substrate and the 
quality which inheres in it, is one but the substrate and 
quality by their very nature are different. The essential 
quality of a substance is inseparably related to it. The mere 
substrate ( visesya ) without quality is inconceivable. 
Brahman as a qualified spiritual substance ( ajada dravya) is 
one but the qualities and the substrate in which they inhere 
are different. A pure substance devoid of any qualities is 
non-existent, like the sky flower according to Vedanta 
Desika. 40 

V. The Causal Relation of Universe to Brahman 

Now we come to the examination of the causal relationship 
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between Brahman and jagat. This subject has received 
special attention in the Vedanta-sutras, since the main 
objective of the first and second adhydya of Brahma-sutra is 
to establish the central thesis of Vedanta viz.. Brahman is 
the sole cause of the universe (jagatkdrana). Badarayana at 
the outset defines Brahman as that which is the Cause of 
the creation, sustenance and dissolution of the universe. It 
is regarded as the material cause ( upadana-kdrana ) of the 
universe on the analogy of the lump of clay and the products 
made out of it, which is cited in the Chandogya Upanisad 
in connection with the causation of the universe. The 
Prakrtyadhikarana deals with this subject. This is discussed 
fully in chapter 5. As we have pointed out earlier, it is 
important to admit that Brahman is not merely the nimitta- 
karana of the universe as the Sesvara Samkhya (yoga school) 
and Madhva maintains but it is also the upadana-kdrana of 
the universe. All possible objections raised against this 
theory by the Samkhyas and in particular the Vaisesikas 
for whom kdratta and karya are absolutely different, have 
been fully answered by Badarayana in the adhikaranas of 
first pada of the second adhydya. The Arambhanadhikarana 
is of special significance since it proves that jagat as karya 
and Brahman as the causal substance are non-distinct 
(ananya) in the sense that what is regarded as karya such as 
pot is only a modified form of the clay which is the causal 
substance. These two adhikaranas - Prakrtyadhikarana and 
Arambhanadhikarana establish not only the causal 
relationship between Brahman and jagat but also that jagat 
as the effect is non-distinct ( ananya ) from Brahman. The 
sutra on this subject reads: ‘Tad-ananyatvam arambhana 
iabdddibhyah ' 41 . Thus according to Badarayana, though 
Brahman and jagat as cause and effect are distinct, they 
are also non-distinct in the sense that it is the same Brahman 
as associated with cit and acit in their subtle form prior to 
creation becomes Brahman as associated with cit and acit 
in their gross form after the creation of the universe by the 
samkalpa of Brahman. This is the considered view of 
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Badarayana, if the sutras of Prakrtyddhikarana and 
Arambhanadhikarana are interpreted correctly without 
imposing the accepted doctrines or pre-conceived 
postulates, as 3amkara and Madhva have done. By 
introducing the vivarta-vada or the theory of illusory 
manifestation of an object due to avidya, similar to the shell 
appearing as silver due to ignorance of the shell, $amkara 
does not offer a satisfactory explanation of the causal 
relationship between Brahman and the jagat. The vivarta- 
vada would be sustainable if the theory of avidya as conceived 
by 6amkara is proved. But the doctrine of avidya has no 
basis either in the Upanisads or the Vedanta-sutra. It is also 
riddled with contradictions when subjected to logical 
analysis as pointed out both by Ramanuja and Madhva. 
Besides, jagat as an illusory manifestation of Brahman would 
be reduced to the position of an illusory entity. But according 
to the Upanisads and the Vedanta-sutra, jagat is a real 
ontological entity and is different from Brahman, as it has 
been brought into existence by Brahman. 

The Ahikundaladhikarana included in the second pdda of 
third adhyaya specifically discusses, according to Ramanuja, 
the question of relation of the universe to Brahman in terms 
of visesana (attribute) and visesya (substance). That is, jagat 
which is caused by Brahman is related to it in the same 
way as an attribute to the substance or the body to the soul 
{sarira-sanri bhdva). We have presented the details of this 
adhikarana in the chapter 5 on the universe and Brahman 42 . 
Badarayana introduces three sutras 43 in which he refers to 
the different views on the nature of the relation of Brahman 
to the universe in terms of bheda-abheda or difference-cum- 
non-difference and abheda or non-difference, by citing two 
illustrations: a) serpent and its coil (ahikundala) and b) the 
luminous body and its light ( prakdsasraya and prakdsa). 
According to the first view, the universe is regarded as a 
special form ( samsthdna visesa) of Brahman, as coil is of the 
serpent. The implication of it, as explained by Ramanuja, is 
that Brahman is non-different from the universe, just as 
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the coil is non-different from the serpent. This is a prima 
facie theory. The second view is that there is difference and 
non-difference between Brahman and the universe, just as 
the light and its substrate (the luminous body) are both 
different and also non-different since both are of the same 
nature. This is also regarded as a prima facie theory. The 
third view upheld by Badarayana is that Brahman is related 
to the universe in the same way as an attribute is related to 
its substance or the body to the soul. This is the explanation 
offered in connection with the relation of jiva to Brahman 
in terms of amsa and amsi in the Athsadhikaratia. That is, 
the universe is also regarded as an amsa or an integral part 
of Brahman since it does not have a separate existence apart 
from Brahman as in the case of the jiva (jlvavat prthaksiddhy- 
anarha visesanatvena acid vastuno brahmamsam) 44 . This 
explanation is logically justified and also supported by the 
Upanisad. According to the Antaryami Brahmana, the 
universe is the safira of Brahman in the technical sense viz., 
that it is necessarily and always supported and controlled 
by Brahman. This theory accommodates both difference 
and non-difference from different stand points, difference 
as safira and sarin and non-difference as sariri (Brahman) 
being integrally related to the safira (universe and also jiva). 

The above explanation is justified because Brahman as 
a Visista Reality ( visista tattva) is inherently related to both 
cit and acit at all times. As a visista tattva it is one (eka) but 
at the same time it is also different from cit and acit, since 
the latter are different in nature from the former. Such a 
kind of relation between Brahman and universe and also 
Brahman and jiva cannot be admitted either by £amkara 
or Madhva. For £amkara Brahman is absolutely one Reality 
devoid of all differences both external and internal with 
the denial of the real existence of jivas and jagat. If three 
ontological real entities are not accepted, the question of 
the relation of Brahman and jiva or Brahman and jagat in 
the proper sense does not arise. This teaching is against the 
Upanisad and also the Veddnta-sutras. Absolute Monism 



General Evaluation and Conclusion 


335 


suffers from this drawback. The term ananyatva employed 
by Badarayana to account for the causal relation of 
Brahman and jagat is interpreted by £amkara as non¬ 
difference in the sense that Brahman alone exists and the 
jagat does not really exist. This is not the intention of 
Badarayana. The Chandogya Upanisad equates Brahman 
with jagat in the statement ‘sarvam khalu idatii Brahma'. This 
equation by negating the second principle (jagat) is not 
philosophically sound. Similarly, the amsa and amsi bhava 
mentioned by Badarayana in connection with jlva's relation 
to Brahman cannot be sustained logically unless the reality 
of the two ontological principles is accepted. 

In the case of Madhva, though he admits all the three 
ontological entities as real, he regards that all the three are 
absolutely different. He cannot therefore explain a 
satisfactory relationship between Brahman and jiva as well 
as Brahman and jagat. As pointed out earlier, the amia. 
and amsi bhava as bimba and pratibimba in a technical sense 
as sddrsya and tadadhinatva does not provide a satisfactory 
relationship between jiva and Brahman. Similarly, the non- 
difference between Brahman and jagat taken in a secondary 
and figurative sense is also not a satisfactory logical 
relationship. He does not also acknowledge that the 
Vakydnvayadhikarana and Ahikundalddhikarana deal with the 
subject of relationship between jiva and Brahman and jagat 
and Brahman respectively. Both these adhikaranas are 
named as Samakarsadhikarana and Ubhayavyapadesadhi- 
karana respectively and interpreted in favour of different 
theories which do not seem to be relevant to the context in 
which the sutras are introduced by Badarayana. 

From the foregoing discussion of three major ontological 
theories and connected issues regarding Brahman as 
savisesa or nirvisesa, Brahman as upddana or nimitta-kdrana, 
the relation of jiva to Brahman as bheda or abheda and the 
status of jagat as satya or mithyd and also the nature of its 
relation to Brahman, the explanations provided by the 
Visistadvaita Vedanta, as stated in the Adhikarana-saravati, 
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are philosophically sounder than those offered by Advaita 
Vedanta and the Dvaita Vedanta. Vedanta Desika is 
therefore justified in claiming that among the schools of 
Vedanta, the Visistadvaita Vedanta as expounded by 
Ramanuja deserves to be regarded as a sound system of 
philosophy or Darsana. As stated by him in the Tattva-mukta- 
knlnpn 45 , the merit of this system lies in respect of following 
points: 1) It does not question, unlike the Advaita, the 
validity of what is proved by perception ( pratyaksa) as an 
important pramdna (drste apahnatyabhavat). 2) It adopts logic 
or reasoning to a limited extent as supplemental to what is 
said in $ruti, unlike Naiyayikas and Madhvas (anumiti visaye 
laghavasydnurodhat). 3) In matters which have to be proved 
only on the authority of the Scriptural texts, it accords equal 
validity to all the texts, by reconciling the apparent conflicts, 
as in the case of abheda 6rutis and bheda £rutis without denial 
of either texts ( sastrenaiva avaseye vihativirahite ndstikatva 
prahanat). This system of Vedanta which is developed on 
the basis of an ancient tradition 46 is therefore unassailable 
to the criticisms of other schools of thought and can be 
regarded as philosophically sound, (akhilatamah karsanam 
darsanam nah). 


1. See AS verses 153, 268,290,430 and 552 

2. The only direct criticism made by Vedanta DeSika against 
Madhva is regarding the theory of ananda-tdratamya. He states 
in the Rahasyatrayasdra that Ananda TTrtha (Madhva) overlooked 
the samya Sruti or the Upanisadic text speaking of equal status of 
jlva with Brahman in the state of mukti by advocating the theory 
of the gradation in respect of the experience of ananda by mukta 
jlva. See RTS - chapter-22. 

3. See Satadusanl, opening verse. 

4. See AS. Verse 307. Also chapter 8 p 205 

5. AS verse 153. adau jijhdsatd dstdm bahuvihatihatd 

6. SD vada 2 

7. AS verse 153. nirviiesaikya pakse mukhyaiksddyaih svadharmaih 
prakrti-purusato bheda vddah katham sydt 

8. See AS verses 78,129. See also chapter 2 pp.58-59. and chapter 3, 

pp.60-61 

See Padayojana on verse 78 


9 . 
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10. See chapter 3 section V 

11. Ibid section VTl 

12. Ibid section IX 

13. See chapter 8, section 1 

14. VS 1-2-22 

15. See chapter 3 section IX 

16. V.S 1-3-9 aksararmmbardntadhrteh. V.S 1-3-10 sd ca praidsandt 

17. VS III-2-11 

18. 111-2-22 acc. to SB 

19. See SB III-2-11 

20. See chapter 8 section 1 

21. See AS. Verse 290 

22. See Philosopy of Vedantasutra : Chapter 4 , pp 60-64 

23. See Philosopy of the Upanisads : pp.11-12 

24. VS 1-4-23 acc. to RB and 1-4-24 acc. to SB. See also chapter 5, 
section 1 

25. Panini Mahabhasya 1-4-30 

26. VS 1-4-26 and 27 

27. See Arambhanadhikarana in chapter 5 section 2 

28. See Subala. Up.II-1 

29. Tait. Up. III-l. 

30. VS II-1-27. 

31. VS II-1-28 

32. See chapter 5 section IV 

33. VS II-I-22 

34. See AS verse 198. See also chapter 6 pp. See also FVV p.390. 

35. VS 1-4-19. See also chapter 4 section VI. 

36. VS 1-4-20 pratijhd siddheh lifigam dimarathyah 
VS 1-4-21 utkramisyata evam bhavat iti audulomih 
VS 1-4-22 avastriteh iti kd$akrtsnah 

37. VS II-3-42. See also chapter 7 section V 

38. See verses 245 -249. See also chapter 7 section V 

39. RB II-3-18 atah sarvadd cid-acid-vastu-£arlratayd tatprakdram bramha 

40. See Satadusanl vada 33. Tasydh sarvamdna andghratatvena 
khapuspamdnatvdt. See also RB. 1-1-1 p. 114-115 

41. VS II-1-15. See also chapter 5 section II. 

42. See chapter 5, section III. 

43. VS III-2-26 and III-2-27, III-2-28 

44. See R.B. III-2-28 

45. See TMK verse 496. Drste apahnatyabhdvdt anumiti visaye 
laghavasydn u rodhdt 

Sdstrenaivdvaseye vihativirahite ndstikatva prahdndt; 

Nathopajham pravrttam bahubhir upacitam ydmuneya prabandhaih 
Trdtam samyag-yatlndraih idam akhilatamah karsanam dariamm rtah; 

46. See Vedarthasamgraha - p.100 iista-parigrhlta-puratana veda 
veddnta vydkhydna. See also introduction pp. xx. 



Appendix-I 

THE NAMES OF ADHIKARANAS 


with brief description of the subjects covered in them in the 
order presented in the Adhikarana-saravali. 

Adhyaya 1- Samanvayadhyaya or the chapter devoted to establish 
the correlation of the various texts of the Upanisads with Brahman 
as the primary cause of the universe (jagatkarana). 

Pada 1 

1. Jijnasadhikarana (VS. 1-1-1) 

It justifies the need and importance of philosophic enquiry 
into the nature of Brahman by a spiritual aspirant after he 
has completed the stdy of purva-mimarfisa, which deals with 
the ritualistic portion of the Vedas and realized the 
impermanent value of the fruits achieved by the Vedic rituals 
and the eternal value of the Supreme Goal to be attained by 
the study of Vedanta. 

2. Janmadyadhikarana (VS 1-1-2) 

It discusses the soundness of the definition of Brahman 
offered by the Upanisads as the oprimary cause of the 
creation, sustenance and dissolution of the universe. 

3. £astrayonitvadhikarana (VS 1-1-3) 
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It establishes that sastra or the sacred texts is the only 
pramana for knowing Brahman. 

4. Samanvayadhikarana (VS 1-1-4) 

It establishes that all the Upanisadic texts are purportful 
since they teach about Brahman as the Supreme Goal of 
attainment. 

5. Iksatyadhikarana (VS M-5 to VS. 1-1-12) 

It is devoted to prove that the term sat referred to in the 
Chandogya Upanisad as the cause of the universe is not the 
pradhana or the primordial cosmic matter admitted by the 
Samkhya, but it is the Brahman, since the function of 
"resolving to create" the universe cannot be ascribed to the 
non-sentient cosmic matter. 

6. Anandamayadhikarana (VS 1-1-13 to VS 1-1-20) 

It discusses the issue whether the description of Atman as 
anandamaya in the Taittrlya Upanisad (II-5) is Jivatman or 
Paramatman and affirms that it is Brahman, since it is 
essentially constituted of bliss par excellence. 

7. Antaradhikarana (VS 1-1-21 to VS 1-1-22) 

It establishes that the purusa which resides in the orbit of 
the sun and also in the eye as described in the two passages 
in the Chandogya Upanisad (1-1-6 and 1-7-5)in terms of 
physical body with golden colors and eyes similar to the lotus 
flower is not the exalted Jivatman , but the Paramatman , who 
is endowed with lustrous spiritual body not caused by karma. 

8. Akasadhikarana (VS 1-1-23) 

It discusses that the concept of akasa referred to in the 
Chandogya passage (1-9-1) does not denote the ethereal 
space but Brahman. 
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9. Pranadhikarana (VS 1-1-24) 

It explains that the term prana employed in the Chandogya 
passage (1-11-5) is not the vital breath but Brahman. 

10. Jyotiradhikarana (VS 1-1-25) 

It explains that the terms Jyotis mentioned in the Chandogya 

f'TTT-1 %~ t l\ Hnp« not r^f^r to thr- nhvcir^il lirrVn 
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by the sun and other luminaries but Brahman which is the 
Supreme Spiritual Light, three quarters of which cover the 
immortal higher domain. 

11. Indra-pranadhikarana (VS 1-1-29 to 1-1-32) 

It establishes that the concept of Indra-Prana mentioned in 
the passage of Kausltakl Upanisad as the object of meditation 
does not refer to the Jivatman of Indra but Brahman as the 
antaratma of Indra because the word prana referred to here 
is correlated with the terms such as ananda , ajara and amrta 
stated in the later part of the passage. 

Pada 2 

12. Sarvatra-prasiddhyadhikarana (VS 1-2-1 to 1-2-8) 

It discusses the implication of the statement of the 
Chandogya passage "All this is Brahman" and the meditation 
enjoined on it as tajjaldn etc. and brings out the important 
characteristic of Brahman as the Self of everything in the 
universe ( sarvatma ). 

13. Attradhikarana (VS 1-2-9 to 1-2-12) 

It discusses the implication of the description of the 
ontological principle as the devourer (atta) of the entire 
universe in the Katha Upanisad and brings out the 
characteristic of Brahman as Samharta or the cause of the 
dissolution of the universe. 
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14. Antaradhikarana (VS 1-2-13 to 1-2-18) 

It discusses the implication of the Chandogya passage in 
which purusa is stated to be abiding in the eye and affirms 
that this aksipurusa is the very Brahman because it is described 
as atma , amrta and abhaya and also as characterized by infinite 

j°y- 


15. Antaryamy-adhikarana (VS 1-2-19 to 1-2-21) 

It discusses the significance of the Antaryami Brahmana which 
narrates how a higher principle abides in all entities in the 
universe and affirms that it is Paramatman (Brahman) who 
indwells in all beings including jivatma and controls them 
from within. 

16. Adrsyatvadi-gunkadhikarana (VS 1-2-22 to 1-2-24) 

It discusses the issue whether the metaphysical principal 
termed as aksara which is described by the Mundaka 
Upanisad as adresya, agrahya etc. refers to Brahman or 
jivatman or prakrti and establishes that aksara qualified by 
negative attributes is Brahman since in the same passage it 
is stated as sarvajna and sarvavit. 

17. Vaisvanaradhikarana (VS 1-2-25 to VS 1-2-33) 

It discusses the issue whether vaisvanara atma referred to in 
the Chandogya Upanisad on which meditation is prescribed 
is Brahman or Jivatman or some other entity and affirms 
that it is Brahman because of the mention of certain essential 
characteristics such as its cosmic form. 

Pada 3 

18. Dyubhvady-adhikarana (VS 1-3-1 to 1-3-6) 

It discusses the issue whether that which is described in the 
statement of the Mundaka Upanisad as ayatana or the 
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support of the heaven, earth, sky etc. which are woven in it, 
\s jivatman or Paramatman and establishes that it is Brahman, 
since the concerned passage employs the term Atman which 
is regarded as setu or that which enables the person to attain 
immortality ( amrta ). 

19. Bhumadhikarana (VS 1-3-7 to 1-3-8) 

It discusses the question whether the term Bhuma 
mentioned in the Chandogya Upanisad (Vll-15-1) on which 
meditation is enjoined is Jivatman or Brahman and 
establishes that it refers to Brahman since it is regarded as 
satya which is greater than prana (Jivatman) and also 
described as infinitely blissful (niratisaya-sukha-rupa). 

20. Aksaradhikarana (VS 1-3-9 to 1-3-11) 

It discusses the issue whether the metaphysical principle 
aksara described in the Brhadaranyaka Upanisad in negative 
terms such as asthula, ananu etc. is Brahman or other 
ontological entities such as pradhana and jivatman and 
concludes that it is Brahman since it is stated in the Upanisad 
that it is the supporter of the entire universe through its 
commanding power (prasasana). 

21. Ikasatikarmadhikarana (VS 1-3-12) 

It discusses the issue whether the Paramapurusa referred to 
in the Prasna Upanisad as the object of meditation through 
the media of syllable x Auni with all the three letters and who 
is also the object of realization ( Iksana ), is Brahman or 
Hiranyagarbha and concludes that it is Brahman which is 
the object of enjoyment for the liberated soul. 

22. Daharadhikarana (VS 1-3-13 to 1-3.22) 

It discusses the question whether the concept of daharakasa 
or the subtle space within one's heart mentioned in the 
Chandogya passage as the object of meditation along with 
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certain attributes refers to Brahman or some other entity 
such as bhutakasa (ethereal space) or jivatman and comes to 
the conclusion that it is Brahman since the daharakasa is 
described as the supporter of the entire universe and that is 
it also free from all defilements ( apahata papma). 

23. Pramitadhikarana (VS 1-3-23-24) 

It discusses wheth - the purusa abiding in one's heart which 
is limited to the size of a thumb of a human being ( angustha- 
matrapurusa) as mentioned in the Katha Upanisad (II-4-12) 
refers to Brahman or Jivatman and affirms that it denotes 
Brahman since it is described as the Ruler of the past and 
future. 

24. Devatadhikarana (VS 1-3-25 to 1-3-29) 

It points out after discussing the view of Jaimini, that even 
devatas are eligible for meditation since they too have the 
knowledge of Brahman and possess the body and the sense 
organs. 

25. Madhvadhikarana (VS 1-3-30 to 1-3-32) 

It discusses the question whether the special deities such as 
vasus etc. referred to in the Chandogya passage (III-l to 11) 
dealing with Madhuvidya are eligible for meditation and 
affirms that they too meditate on Brahman as their 
Antaryamin. 

26. Apasudradhikarana (VS 1-3-33 to 1-3-41) 

It discusses the implication of the statement made in the 
passage of Chandogya containing a dialogue between sage 
Raikva and Janasruti, a ksatriya who lacks Brahman 
knowledge and who is addressed as sudra and states in this 
connection that sudras are not eligible for Brahm-vidya since 
they are prohibited by Sruti from studying Vedas. 



The Nantes of Adhikaranas 345 

27. Arthantaratvadhikarana (VS 1-3-42 to 1-3-44) 

It discusses the question whether akasa described in the 
Chandogya Upanisad as nama-rupakarta or that which 
performs the function of giving names and form to the 
created objects is muktatma or Paramatma and affirms that it 
denotes Brahman since it is stated in the Upanisad that 
Br ahman alorr^ wiLh the jiva enters into the created entities 
and assigns names and form to them. 

Pada4 

28. Anumanikadhikarana (VS 1-4-1 to 1-4-7) 

It discusses the claim of the Samkhyas that prakrti termed as 
avyakta in the Katha Upanisad (1-3-11) is the cause of the 
universe and rejects it as untenable since the term avyakta 
contextually denotes the physical body. 

29. Camasadhikarana (VS 1-4-8 to 1-4-10) 

It points out that the term ‘Aja’ employed in Svetasvatara 
Upanisad which is construed in favour of Samkhya theory of 
prakrti as the cause of the universe does not support their 
claim since it is a general term without any specification, 
like camasa. a vessel used in the yaga. 

30. Samkhyopasangrahadhikarana (VS 1-4-1111-4-13) 

It points out that the terms panca-pahca janah employed in 
the Brhadaranyaka Upanisad (VI-4-17) do not imply the 
twenty five categories of Samkhya theory of prakrti and its 
evolutes. 

31. Karanatvadhikarana (VS 1-4-14 and 1-4-15) 

It explains that the terms avyakta and asat used in the 
Brhadaranyaka and Taittiriya Upanisad respectively do not 
refer to the prakrti of the Samkhyas but Brahman as qualified 
with the unmanifest universe in the state of dissolution. 
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32. Jagadvacitavadhikarana (VS 1-4-16 to 1-4-18) 

It discusses the implication of the terms purusa and its karma 
mentioned in the Kausltakl Upanisad (IV-i8) and clarifies 
that karma denotes the jagat which is created by Brahman 
(Kriyata iti karma). 

33. Vakyanvayadhikarana (VS 1-4-19 to 1-4-22) 

It discusses the question whether the term 'Atman' referred 
in the passage of Maitreyl Brahmana (Br. Up IV-4-6) 
discusses jivatman or Paramatman (Brahman) and establishes 
that it is Paramatman who alone is to be meditated upon for 
attaining immortality. 

34. Prakrtyadhikarana (VS 1-4-23 to 1-4-28) 

It examines critically the theory of Sesvara Samkhya (Yoga) 
that Isvara is only the nimitta karana of the universe and 
establishes conclusively that Brahman is also the upadana 
karana of the universe through the process of parinama 
without affecting its svarupa as nirvihara. 

35. Sarvavyakhyanadhikarana (VS 1-4-29) 

It attempts to show that the Upanisadic statements which 
prima facie speak of the higher celestial deities such as 
Hiranyagarbha, Siva, Rudra, Indra etc. as the cause of the 
universe are not opposed to the central theory of Vedanta 
viz. that Brahman as the Supreme Deity is the cause of the 
universe, if these texts are properly interpreted with due 
consideration to the context in which they are made and 
the principles of interpretation adopted in respect of the 
other passages. 
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Adhyaya II- Avirodhadhyaya or the chapter devoted to prove the 
soundness of the Vedanta doctrine of Brahman as the sole cause 
of the universe. 

Pada 1: Smrti pada dealing with the objections of 
Samkhya and other Schools. 

36. Smrtyadhikarana (VS II-l-I and 2) 

The Kapila Smrti cannot be accepted as the authoritative 
source for determining the Vedanta doctrine of Brahman 
as the cause of the universe. 

37. Y ogapraty ukty-adhikarana (VS II-1-3) 

The Yoga Smrti is also unauthoritative for determining the 
purport of the Upanisadic texts dealing with the causation 
of the universe. 

38. Vilaksanatvadhikarana (VS II-1-4 and 5) 

In reply to the objection of the Samkhyas that there cannot 
be any causal relationship between Brahman and the 
universe, since the two are of different nature, it points out 
that the causal substance and effect brought out of it need 
not be of the same nature. 

39. Ssistaparigrahadhikarana (VS II-1-13) 

The other schools of thought such as the Naiyayikas, Jainas, 
Buddhists who subscribe to the theory of paramanus as the 
cause of the universe stand refuted since they are also 
opposed to the Upani$ads and also suffer from logical 
inconsistency. 

40. Bhoktrapatty-adhikarana (VS 11-1*14) 

It attempts to prove that Brahman is not subject to the 
experience of pleasure and pain even though it is associated 
with the universe as its body. 
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41. Arambhanadhikarana (VS II-1-15 to II-1-20) 

By way of refuting the theory of Vaisesikas who maintain 
that cause and effect are absolutely different, it establishes 
the causal relationship between Brahman as cause and jagat 
as its effect on the ground that the two are non-distinct 
(ananya) in the sense that the effect is only a modified form 
of the causal sustance. 

42. Ifaravyapadesadhikarana (VS II-I-21 to II-1-23) 

It refutes the objection of the Samkhyas that Brahman being 
non-different from jlvas, the universe created by it is 
undersirable to it, since such a uviverse is full of suffering. 

43. Upasamharadhikarana (VS II-1-24 and 25) 

It attempts to show that Brahman is not in need of any 
accessory for creation of the universe. 

44. Kjtsnaprasakty-adhikarana (VS II-1-26 to II-1-31) 

It attempts to meet the objection that Brahman as the 
material cause of the universe would be subjected to total 
transformation into the universe, or alternatively if a part of 
Brahman undergoes modification, it would violate the 
Scriptural text speaking of Brahman as niravayava or devoid 
of parts on the basis of the explanation that Brahman 
possesses vicitra sakti or extraordinary power to create the 
universe without affecting its svarupa. 

45. Prayojanatvadhikarana (VS II-1-32 to II-1-34) 

The objection that there is no useful purpose served by the 
creation of the universe which is filled with suffering is 
answered by explaining that the creation of the universe is a 
mere sport to the Isvara (Brahman) and the creator is also 
not subject to cruelty or partiality since the individuals are 
created in a accordance with their karma . 
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Pada 2: Tarkapada dealing with the logical unten- 
ability of the theories of other schools of thought 
regarding cosmic creation. 

46. Racananupapatty-adhikarana (VS II-2-1 to II- 
2-9) 

It is devoted to prove the untenability of the Samkhya theory 
of prakrti as the cause of the universe without the control of 
a sentient being. 

47. Mahad-dhlrghadhikarana (VS II-2-10 to 16) 

It examines the theory of the Vaisesikas who trace the origin 
of the universe to the paramanus and proves its untenability. 

48. Samudayadhikarana (VS II-2-17 to II-2-26) 

It is devoted to the refutation of the theories of Vaibhasikas 
and Sautrantika Buddhists who also trace the origin of the 
universe to the paramanus and to prove their unsoundness. 

49. Upalabdhy-adhikarana (VS II-2-27 to 29) 

It examines critically the views of the Yogacara school of 
Buddhism, which does not accept the existence of external 
objects other than vijnana or mental series, and proves their 
logical inconsistency. 

50. Sarvathanupapatty-adhikarana (VS II-2-30) 

It critically examines the theory of sunyavada of the 
Madhyamika Buddhists, according to whom tattva or what is 
considered to be a real entity is absolutely indeterminable, 
and rejects it on the ground that it is riddled with self- 
contradiction. 

51. Asambhavadhikarana (VS II-2-31 to II-2-34) 

It is mainly devoted to prove the untenablility of the Jaina 
theory of saptabhangi or seven fold formula and also the 
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philosophical untenability of other doctrines advanced by 
the Jainas. 

52. Pasupatadhikarana (VS II-3-35 to II-2-38) 

It is devoted to the refutation of the school of Pasupatas on 
the ground that their philosophical theories are unsound 
and their religious practices are also opposed to the Vedic 
teachings. 

53. Utpatty-asambhavadhikarana (VS II-2-39 to II-2-42) 

It is mainly devoted to defend the validity of the system of 
pancaratra by setting aside a few criticisms against its teachings 
and in particular the origin of Jiva. 

Pada 3: Viyat pada dealing with ontological status 
of the cosmological entities and jlvatman. 

54. Viyadadhikarana (VS II-3-1 to 11-3-9) 

It discusses the question whether or not viyat or ether has 
an origin ( utpatti) and affirms that it is an evolute of prahrti 
and so also vayu etc. since they are brought into existence 
by Brahman. 

55. Tejodhikarana (VS II-3-10 to II-3-13) 

It discusses the process of evolution of each evolute in a 
particular order and clarifies that an evolute by itself does 
not cause the subsequent evolute but on the other hand, 
Brahman as inherent in an evolute that causes the next one. 

56. Atmadhikarana (VS II-3-18) 

It establishes thdXjivatman is not subject to origin unlike viyat 
but it is eternal, as declared by the Upanisadic texts. 



The Names of Adhikaranas 

57. Jnanadhikarana (VS II-3-19 to II-3-32) 


351 


It establishes that jivatman is not merely of the nature of 
knowledge (Jnana-svarupa ) but more importantly it is the 
knowing subject (jhatr). It is also anu or monadic in character 
and not vibhu or all-pervasive. 

58. Kartradhikarana (VS II-3-33 to II-3-39) 

It establishes that jivatman is the ajent of action and refutes 
the theory that kartrtva belonging to buddhi is superimposed 
on it. 

59. Parayattadhikarana (VS 11-23-40 to 41) 

It states that though the kartrtva of jiva is caused by 
Paramatman, jiva as karta has some freedom to act on its 
own in respect of the initial action in accordance with the 
influence of the past karma . 

60. Amsadhikarana (VS II-3-42 to II-3-52) 

It discusses the relation of jivatman to Brahman in terms of 
difference ( bheda) and non-difference ( abheda) and 
explains it as arhsa of Brahman in the sense that it is an 
integral part of Brahman. 

Pada 4: Pranapada dealing with the nature of 
Indriyas and prana 

61. Pranotpatty-adhikarana (VS 11-4-1 to II-4-3) 

It points out that prana or vital breath has an origin similar 
to xriyat and it is not eternal. 

62. Saptagaty-adhikarana (VS II-4-4 and 5) 

It rejects the view that indriyas are seven only and proves 
that it is eleven including the mind. 
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63. Prananutvadhikarana (VS II-4-6 and 7) 

It points out that indnyas are anu or subtle organs since the 
Upanisad speaks of its movement along with jiva during its 
exit from the body. 

64. Vayukriyadhikarana (VS II-4-8 to II-4-11) 

It discusses the nature of the mukhya prana or vital breath 
and points out that it is neither the mere elemental vayu 
but it is a separate entity. 

65. 6restanutvadhikarana (VS II-4-12) 

It points out that mukhya-prana is also anu or monadic in 
nature since it is stated in the Upanisad that it also moves 
along with the jiva when it exits from the body after death. 

66. Jyotirady-adhisthanadhikarana (VS II-4-13 and 14) 

It points out that the function of all indnyas and also prana is 
regulated by jivatman which is the controller of them 
( adhisthatr ) and that this power of the jiva is bestowed by 
Paramatman . 

67. Indriyadhikarana (VS II-4-15 to 16) 

It clarifies that prana or vital breath is not an indriya or sense 
organ as in the case of ten sense organs and the mind since 
the Upanisad mentions clearly that it is distinct from the 
eleven sense organs. 

68. Samjnamurtiklipty-adhikarana (VS II-4-17 to 19) 

It discusses the question whether the assignment of names 
and forms to the objects created by Brahma is done by 
Brahman or Hiranyagarbha and proves that this function is 
done by Brahman which causes the evoludon of prakrti upto 
five gross elements and then admixes them in certain 
proportion ( pahcikarana ) to constitute the variegated 
universe with names and forms. 



The Names of Adhikaranas 


353 


Adhyaya III- Sadhanadhyaya or the chapter dealing with the 
means of attainment of Brahman 

Padal 

69. Tadantarapratipatty-adhikarana (VS III-l-l to III- 
1-7) 

Tt discusses the niiestion whether nr not the nun. when it 

_ . - - -j.- - --- j .. 

exits from the body after death, moves to the higher realm 
along with the subtle body ( bhutasuksma ) and concludes on 
the basis of the details of pancagni-vidya provided in the 
handogya Upanisad (V-3-3) that is moves into the realms of 
he moon with the subtle body to experience the fruits of 
good deeds, 

70. Krtatyayadhikarana (VS III-1-8 to III-l-ll) 

It is devoted to clarify that jivas which have gone to the realms 
of the moon return to the earth with residual karma to be 
yet experienced in the next life. 

71. Anistadikaiyadhikarana (VS III-1-1-12 to VS III-1-21) 

It discusses the question whether even the souls of the 
individuals who have not performed meritorious deeds 
would go to the realm of the moon and answers that only 
those individuals who have performed meritorious deeds 
( istadhikari) go to the candraloka to reap the benefits of the 
deeds. 

72. Tatsvabhavyapatty-adhikarana (VS III-1-22) 

It clarifies a minor point that the soul, when it descends 
from the realm of the moon to the earth through the akasa , 
in the sense that it assumes similarity to akasa. 

73. Naticiradhikarana (VS IIM-23) 

This is also devoted to clarify a minor point relating to the 
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duration of the stay oi jiva in ahasa and it states that it does 
not stay there too long. 

74. Anyadhistitadhikarana (VS III-1-24 to III-1-27) 

It is devoted to explain the manner in which the jiva remains 
in the food grain before it enters into the human body in 
the form of retas (Semen). 

Pada 2: Ubhayalinga pada dealing with the two¬ 
fold character of Brahman to create a craving for 
its attainment. 

75. Sandhyadhikarana (VS III-2-1 to III-2-6) 

It discusses the question whether the objects experienced 
by the jiva during the state of dream (sandhya) is created by 
jiva or Paramatman and explains that these are the wondrous 
creations of Paramatman to be experienced by the jivas. 

76. Tadabhavadhikarana (VS III-2-7 to III-2-8) 

It discusses the question relating to the resting place for jiva 
during the state of susupti or the dreamless state and points 
out that all the three places mentioned in the Upanisads 
viz.-hita nodi, puntat nodi and Brahman abiding in the heart- 
together serve as the resting place for jiva when it becomes 
united temporarily with Paramatman. 

77. Karmanusmrty-adhikarana (VS III-2-9) 

This is devoted to clarify that the same jiva which 
experienced the susupti comes back to its normal state. 

78. Mugdhadhikarana (VS III-2-10) 

It describes the state of swoon which is sometime 
experienced by the jiva and it is described as ardha-samapatti 
or the state of half death in which jiva is neither alive nor 
dead. 
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79. Ubhayalingadhikarana (VS III-2-11 to III-2-25) 

It is devoted to establish that Brahman though it abides in 
the jivas and other entities as Antaryamin, it is not affected 
by the defects found in the bodies of the jivas, since by nature 
it is free from all defilements and is also endowed with 
numeraous auspicous attributes, as is evident from the 
Scriptural and Smrti texts. It also discusses the implication of 
the Scriptural statement negating two forms of Brahman as 
7 nuita and amurta by the expression 'neti neti ! and states that 
Brahman is not devoid of attributes but on the contrary, it is 
endowed with attributes. 

80. Ahikundaladhikarana (VS III-2-26 to III-2-29) 

It discusses the nature of the relation of the non-sentient 
universe to Brahman and explains that the universe caused 
by Brahman is related to it in the same way as an attribute to 
the substance or the body to the soul ( sarira-sariri-bhava ) 
similar to the relation of the jiva and Brahman as amsa and 
amsl. 

81. Paradhikarana (VS III-2-30 to III-2-36) 

It discusses the question whethe there is any Reality higher 
than Brahman and affirms that Brahman is the highest 
Reality. 

82. Phaladhikarana (VS III-2-37 to III-2-40) 

It discusses the question whether karma or deeds performed 
by an individual confers the desired fruits throught the 
unseen potency (apurva) generated by it and comes to the 
conclustion that only Paramatman bestows all the desired 
fruits including mohsa. 
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Pada 3: Gunopasamhara pada or the part dealing 
with the different vidyas or types of meditation 
on Brahman and the gunas with which it is to be 
contemplated 

83. Sarva-vedanta pratyayadhikarana (VS III-3-1 to III- 
23-5) 

It discusses the question whether the vidyas such as dahara - 
vidya and vaisvanara-vidya taught in different Upanisads is 
the same or different and establishes that they are the same 
since there is no difference in the codana or the words 
enjoining it, the designation adopted for them, the nature 
of the goal to be attained and the description of the object 
of meditation. 

84. Anyathatvadhikarana (VS III-3-6 to III-3-9) 

It clarifies that udgitha vidya taught in the Chandogya and 
Brhadaranyaka are different since the object and purpose 
of meditation on udgitha are different. 

85. Sarva-abhedadhikarana (VS III-3-10) 

The prana-vidya enjoined for meditation in Chandogya, 
Brhadaranyaka and Kausltakl Upanisad is the same vidya 
since the gunas with which it is to be meditated do not differ. 

86. Anandadyadhikarana (VS III-3-11 to III-3-17) 

With regard to the question relating to the gunas with which 
Brahman is to be meditated upon, it is pointed out that the 
distinguishing gunas of Brahman such as ananda, satya,jhana, 
ananta are to be necessarily contemplated along with 
Brahman in respect of all vidyas , since these are inseparable 
from Brahman and also useful to know its essential nature 
(svarupa-nirupaka dharmas) 
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87. Karyakhyanadhikarana (VS III-3-18) 

It discusses the issue whether or not the performance of the 
acamana or sipping of water three times prior to and after 
taking a meal is an unjuction laid down as part of the 
pranavidya mentioned in the Chandogya and Brhadanmyaka 
Upanisad and clarifies that it is not a vidhi but nevertheless 
the water taken as acamana is to be contemplated as a 
garment (vastra) for prana. 

88. Samanadhikarana (VS III-3-19) 

It clarifies that the Sandilya-vidya mentioned in the 
Agnirahasya and also in the Brhadaranyaka Upanisad though 
appears to be different vidyds in terms of the description of 
the gunas with which Brahman is to be meditated upon are 
the same. 

89. Sambandhadhikarana (VS III-3-20 to III-3-22) 

It clarifies that the upasana on Satya-brahma as abiding in 
the orbit of the sun and the same kind of meditation on 
Satyabrahma as abiding in the right eye are to be treated as 
two separate kinds of upasana and hence the gunas 
mentioned in one Upanisad for contemplation are not to 
be include in the second meditation. 

90. Sambhratyadhikarana (VS III-3-23) 

It clarifies that the special gunas such as jyesthatva, viryatva 
and dyulokavyaptatva with which Brahman is to be meditated 
upon as stated in the Taittirlya Sakha and Chandogya are 
not to be included in respect of all other upasanas. 

91. Furusavidyadhikarana (VS. III-3-24) 

It points out that the purusa-vidya mentioned in the Taittriya 
and also in the Chandogya are different because there is 
difference in respect of certain details of the vidyds . 
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92. Vedyady-adhikarana (VS III-3-25) 

The recitation of certain hymns in the form of prayer at the 
commencement of the upasana is not considered as a 
necessary anga or subsidiary part of the upasana. 

93. Hanyadhikarana (VS III-3-26) 

It deals with the question whether the Rrahma-jnani at the 
time of his death should contemplate only on hana or getting 
rid of his duskrta and sukrta and also upayana or its transfer 
to his friends and enemies, both of which are mentioned 
sparately in some of the Upanisads and clarifies that both 
are to be contemplated since hana also includes upayana . 

94. Samparayadhikarana (VS III-3-27 to III-3-31) 

It discusses the question whether the Brahma-jhani gets rid 
of all his sukrta and duskrta at the time of his exit from the 
body prior to the movement through arcirddi path or some 
are to be got rid off after reaching the border of the higher 
abode ( paramapada ) and clarifies that both the sukrta and 
duskrta are thrown off at the time of exit since there is no 
scope to experience the fruits of the good deeds after the 
exit of the jtva from the body. 

95. Aniyamadhikarana (VS III-3-32) 

It clarifies that the movement of the Brahma-vit through the 
arciradi-marga is not restricted to upasakas of some specified 
vidyas but it is also applicable to all who observe Brahmopasana . 

96. Aksaradhyadhikarana (VS III-3-33 and 34) 

It discusses the question whether the negative qualities such 
as asthiila, ananu etc. and also adresya agrahya etc. with which 
Brahman is to be meditated upon in respect of upasana on 
aksava (Brahman), as taught in connection with the aksara- 
vidya by Brhadaranyaka and Mundaka Upanisad respectively, 
are to be included in respect of other vidyas too and it is 
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concluded that these negative qualities which are 
categorized as heya-pratyanikatva are to be contemplated 
along with the four other essential attributes viz. ananda, 
satya, jhana and ananta for the reason that these too 
constitute an essential attribute of Brahman and are useful 
to know the nature of Brahman as free from defilements. 

97. Antartvadhikarana (VS III-3-35 to III—3-37) 

It clarifies that the two ways of description of Brahman 
offered by Yajnavalkya to the questions raised by Usastra and 
Kahola in the Brhadaranyaka Upanisad teaching usasta kahola 
vidya do not constitute two separate vidyas since both 
descriptions apply to Brahman which is the object of 
meditation. 

98. Kamadyadhikarana (VS III-3-38 to III-3-40) 

It clarifies that the dahararvidya or meditation on Brahman 
abiding in one’s heart which is mentioned in the Chandogya 
and Brhadaranyaka with slightly varying description of the 
attributes with which it is to be contemplated do not 
constitute two separate vidyas , since the term vasitva used 
in Brhadaranyaka is a specific form of satyasarhkalpatva 
employed in Chandogya. 

99. Tannirdharana-aniyamadhikarana (VS III-3-41) 

It discusses an incidental issue relating to udgitha upasana 
and clarifies that it is not a necessary ahga or subsidiary means 
to vidya, 

100. Pradanadhikarana (VS III-3-42) 

It discusses the manner in which dahara-vidya or the 
meditation on Brahman as subtle space within the heart and 
clarifies that Brahman as qualified with the eight attributes 
as stated in the Chandogya Upanisad is to be meditated upon 
and not gunas alone separately. 
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101. Lingabhuyastvadhikarana (VS III-3-43) 

It establishes that the passage of the Taittriya Narayana in 
which it is stated that Narayana is parabrahma , paratattva, 
pararh jyotis etc. is not intended to specify the nature of the 
object of meditation in respect of dahara-vidya only 
mentioned in the preceding passage of the same Upanisad 
but on the contrary, it affirms that Narayana as the Supreme 
Deity is the object of meditation in all the vidyas including 
dahara-vidya because these statements contextually are of 
stronger validity (prakaranat baliyah). 

102. Purvavikalpadhikarana (VS III-3-44 to III—3-50) 

This is an incidental topic which deals with the question 
whether certain religious rites to be observed mentally as 
mentioned in Agnirakasya, are part of the performance of 
the sacrifice done in the fire or are they part of vidya observed 
mentally in the form of meditation and clarifies that these 
are of the nature of meditation. 

103. 6anrebhavadhikarana (VS III-3-51 and 52) 

In connection with the subject of the upasana on jivatman 
which is also part of the meditation on Brahman, it discusses 
the question whether jivatman is to be meditated upon in 
its embodied state as karta, bhokta etc. or in its true form as 
qualified with its essential attributes such as apahatapapma, 
satyasamkalpa etc. and it concludes that jivatman is to be 
meditated upon in its true form as different from its 
embodied form. 

104. Angavabaddhadhikarana (VS III-3-53 and 54). 

It discusses a minor issue whether or not the upasana on 
udgitha which is enjoined in certain Sahhas of the Upanisads 
is applicable to all the other Sahhas and answers that it is 
applicable to all the Sahhas . 
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105. Bhuma-jyaystvadhikarana (VS III-3-55) 

In connection with the meditation on Vaisvanara Atman, 
the question is discussed whether the meditations on dyuloha , 
dditya, vayu, akasa and prthivi which are parts of Vaisvanara 
Atman (Brahman) are also to be done separately and it is 
clarified that meditation on Vaisvanara Atman is to be 
observed in ils cosmic form as one Reality comprising all 
parts. 

106. £abdadibhedadhikarana (VS III-3-56) 

It establishes that the several vidyas mentioned in the 
different Upanisads are different because of the difference 
in respect of the Scriptural statements in the form of 
injuctions ( codana), the description in terms of gunas with 
which Brahman is to be meditated, the designation offered 
(dhhyd) and other factors. 

107. Vikalpadhikarana (VS III-3-57 to III-3-58) 

It points out that the different vidyas are alternative means 
to attain Brahman because the nature of the attainment is 
the same for all vidyas . 

108. Yathasrayabhavadhikarana (VS III-3-59 to III-3-64) 

It discusses a minor point relating to the udgitha upasana 
which is enjoined in some of the Upanisads and clarifies 
that it is not required to be observed necessarily in respect 
of all vidyas, as it is not enjoined as a subsidiary means to 
upasana on Brahman. 

Pada 4: Angapada or the part dealing with the karma 
as ariga to vidya. 

109. Purusarthadhikarana (VS III-4-1 to II1-4-20) 

It critically examines the theory of karma or the performance 
of the prescribed deeds as the direct means to the Supreme 
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Goal ( purusartha ) and affirms that vidya or ( upasana) as aided 
by karma is the direct sadhana to moksa. 

110. Stutimatradhikarana (VS III-4-21 to III-IV-22) 

It deals with a minor matter relating to the glorificatory 
statements about udgitha and clarifies that these are to be 
taken as injuctions ( vidhi ) enjoining the upasana on udgitha. 

111. Pariplavadhikarana (VS III-4-23 to III-IV-24) 

It points out that the statements found in the Upanisadic 
passages dealing with the narration of Brahma-vidyds in 
glorifying terms are to be taken as part of the vidhi enjoining 
the upasana. 

112. Agnlndhanady-adhikarana (VS III-4-25) 

It examines the eligibility of the sanyasins for observing the 
meditation on Brahman since they cannot perform the 
prescribed karma as ahga to upasana, being ineligible to light 
the sacrificial fire ( agnindhana ) and answers that they tpo 
are eligible for upasana since they observe such other karrnas 
as prescribed for sannyasdsrama. 

113. Sarvapeksadhikarana (VS III-4-26) 

It discusses the case of the grhasthas and points out that they 
are required to perform all the prescribed karmas such as 
yajha, dana, tapas etc. as aid to upasana since they are eligible 
to light the sacrificial fire. 

114. £amadamady-adhikarana (VS III-4-27) 

It points out that besides the performance of prescribed 
rituals the grhasthas are also required to cultivate sama or 
tranquility, dama or control of senses, uparati or inner 
satisfaction and titihsu or patience, samdhitatva or equanimity 
as these are all auxiliaries to vidya. 
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115. Sarvannanumatyadhikarana (VS III-4-28 to 31) 

It clarifies that the general permission sanctioned by the 
Scripture for acceptance of all kinds of food by the Brahmavii 
is intended for special circumstance such as at the time of 
losing one's prana, as is evident from the episode of Usasti in 
Chandogya Upanisad. 

116. Vihitatvadhikarana (VS III-4-32 to III-4-35) 

It clarifies that the performance of karma such as yajha , dana 
etc. is also to be performed by the grhasthas who are not 
seekers of mohsa , since these are enjoined by scripture even 
for them. 

117. Vidhuradhikarana (VS III-4-36 to III-4-39) 

It clarifies that even individuals who do not belong to the 
four asramas (anasrami) such as those who are widowers are 
also eligible for Brahma-vidyd . 

118. Tadbhutadhikarana (VS III-4-40 to 43) 

It points out that persons who have been thrown out of a 
particular asrama for having committed sinful acts are 
forbidden from pursuing Brahma-vidya , since the observance 
of vidya by such persons is forbidden by the sastra. 

119. Swamyadhikarana (VS III-4-44 to III-4-45) 

It deals with an incidental topic relating to the udgithopdsana 
and clarifies that this is to be accomplished by the priests 
appointed for the purpose by the person who intends to 
conduct it for the desired goal. 

120. Sahakary-adhikarana (VS III-4-46 to III-4-48) 

It clarifies that the term mauna which implies manana or 
reflection on the object of meditation is also enjoined along 
with panditya or deep knowledge and balyatva or child like 
innocence which constitute the accessories to upasana. 
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121. Aviskaradhikarana (VS III-4-49) 

It elucidates the term balycitva mentioned in the 
Brhadaranyaka Upanisad by pointing out that it does not 
mean irresponsible behaviour like a child ( kamacara ) but it 
refers to the childlike innocence by not manifesting 
externally one's greatness as a Brahma-jnani. 

122. Aihikadhikarana (VS III-4-50) 

It deals with the question whether or not the upasana 
observed for the purpose of attaining benefits other than 
moksa such as heavenly bliss, wealth etc. and points out that 
the goal is attained soon after the completion of it, provided 
there are no obstacles in the form of prarabdha karma. 

123. Muktiphaladhikarana (VS 11-4-51) 

It points out that in the case of the upasana observed for 
attaining moksa , the goal is achieved soon after the 
completion of meditation, provided there are no obstacles 
in the form of strong prarabdha karma such as an offence to 
Brahmavit. 

Adhyaya TV- Phaladhyaya or the chapter dealing urith the Supreme 
Goal 

Pada 1: Avrttipada or the part dealing with the 
manner of upasana and its results 

124. Avrttyadhikarana (VS IV-1-1 to 2) 

It points out that vedana which is the same as the upasana or 
dhydna and which is the direct means to attain the Supreme 
goal is to be practised repeatedly and continuously until the 
goal is achieved and that it is to be accomplished with the 
aid of the yogahgas. 
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125. Atmopasanadhikarana (VS IV-1-3) 

It discusses the question whether the upasaka should 
meditate on Brahman as different from him or as non- 
different from him and answers that he should meditate on 
it as its inner Self ( atmetyeva) 

126. Pratlkadhikarana (VS IV-1-4 to IV-1-5) 

It clarifies that in the case of the upasana on other entities 
such as manaSy prana etc. the upasaka should not regard them 
as his Atman (Inner Self). 

127. Adityadimaty-adhikarana (IV-1-6) 

It considers an incidental topic relating to the contemplation 
on udgitha as the symbol of Aditya and states that udgitha is 
to be contemplated as aditya since the latter is a higher and 
superior entity ( utkarsa ) than the former. 

128. AsTnadhikarana (VS IV-1-7 to IV-1-11) 

It specifies that the meditation is to be done in the sitting 
posture since it secures steadiness of the mind and body 
which is useful for concentraing on the object of meditation. 

129. Aprayanadhikarana (VS IV-1-12) 

It points out that the meditation is to be pursued until the 
end of one’s life, as stated in the Chandogya Upanisad (VIII- 
15-1). 


130. Tadadhigamadhikarana (VS IV-1-13) 

It establishes that upasana which has reached a state of 
perfection resulting in the clearer vision of Brahman, has 
the power to destroy all sins committed prior to its 
embarkation ( vinasa) and that the sins committed 
unintentionally subsequent to the commencement of the 
upasana do not cling to him (aslesa). 
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131. Itaradhikarana (VS IV-1-14) 

It clarifies that papa or sins referred to in the Upanisad also 
includes punya or merit since punya also stands in the way of 
attainment of moksa . 

132. Anarabdhakaryadhikarana (VS IV-1-15) 

It clarifies that the sukrta and duskrta which have not yet 
begun to give their results stand eradicated but not the punya 
and papa kamiawhxch have already begun to yield the results. 

133. Agnihotrady-adhikarana (VS IV-1-16 to IV-1-18) 

It discusses the question whether the prescribed rituals such 
as agmhotra are to be performed by the Brahma-vit for whom 
the results for such meritorious deeds do not bear any result 
and answers that these have to be observed since they are 
mandatory for him. 

134. Itaraksapanadhikarana 

It clarifies that the prarabdha-karma , that is , the punya and 
papa karma which has begun to bear its fruits, is to be 
experienced either until the end of the present life or even 
in a subsequent life until it is totally got rid of. 

Pada 2: Utkrdnti pada or the part dealing with the 
exit of the jtva from the body. 

135. Vagadhikarana (VS IV-2-1 to IV-2-2) 

While discussing the process of the exit of the jlva or the 
updsaka at the time of death, it points out that the very organ 
of speech becomes merged in the manas in the sense that it 
becomes united with it. 
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136. Manodhikarana (VS IV-2-3) 

It clarifies that the mind combined with all the indriyas is 
not dissolved in the prana or vital breath but it becomes united 
with it. 

137. Adhyaksadhikarana (VS IV-2-4) 

It points out that prana associated with the sense organs 
becomes united with the jiva, which is the lord of all sense 
organs. 

138. Bhutadhikarana (VS IV-2-5 to IV-2-6) 

It clarifies that the term tejas with which prana is united, 
according to the Upanisad, implies all the five subtle 
elements including fire. 

139. Asrty-upakramadhikarana (VS IV-2-7 to IV-2-13) 

It discusses the question whether the utkrdnti is applicable 
to both persons who have realized Brahman and also those 
who have not undertaken the upasana to attain Brahman 
and affirms that utkrdnti is common for the upasakas and 
non -upasakas upto the point of entering into murdhanya- 
nadi or the main artery leading from the heart to the cown 
of the head. 

140. Parasampatty-adhikarana (VS IV-2-14) 

It explains how in the final stage of utkrdnti , the jiva associated 
with the subde sense organs, mind, prana as well as the subtle 
elements becomes united with the Supreme Deity ( para - 
devata) and that this temporary union with the para-devatd 
abiding in one's own body as the Antaryamin is intended for 
securing some relief for the afflicted jiva. 

141. Avibhagadhikarana (VS IV-2-15) 

It clarifies that the term sampatti or the union of jiva with 
Paramatman does not imply dissolution of it in the causal 
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substance but on the contrary, it means that it becomes 
united with Paramatman in such a way that the two entities 
become indistinguishable ( avibhaga ). 

142. Tadokodhikarana (VS IV-2-16) 

It describes how the jiva is enabled to exit through the 
susumnornadi radiating from the heart to the crown of the 
head which is illumined by Paramatman out of His grace in 
response to the devoted meditation on Him and also constant 
contemplation on the arciradi marga as part of an aid to 
upasana. 

143. Rasmy-adhikarana (VS IV-2-17) 

It states that jiva, after its exit from the body proceeds to the 
realm of the sun through the course of its rays, which are 
present even in the night 

144. Nisadhikarana (VS IV-2-18) 

It affirms that the Brahmavit even if he dies in the night, 
attains Brahman. 

145. Daksinayanadhikarana (VS IV-2-19) 

The death of a Brahmavit in the half period when the sun 
moves southward ( daksinayana ) does not affect his 
attainment of Brahman. 

Pada 3: Gatipada or the part dealing with the move¬ 
ment oijiva through the divine pathway. 

146. Arcirady-adhikarana (VS IV-3-1) 

It examines the varying views found in the different 
Upanisads regarding the pathway leading to the Brahmaloka 
and concludes that there is only one pathway named arciradi 
marga commencing from arcis or light through which jiva 
traverses to the higher realm. 
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147. Vayavadhikarana (VS IV-3-2) 

By way of clarifying the order in which the celestial deities 
are mendoned in the Upanisads, it points out that devaloha 
mentioned in one place is not different from vayu or 
vayuloka mentioned in another Upanisad. 

148. Varunadhikarana (VS IV-3-3) 

It clarifies that Varuna, the celestial deity ruling the rains 
(parjanya) , is to be placed after lightning (vidyut) since the 
two are connected together. 

149. Ativahikadhikarana (VS IV-3-4 to IV-3-5) 

It clarifies that the light (arris) day, month, etc. do not refer 
to the physical entides nor are they places of enjoyment but 
they are the presiding deities over them and serve as guides 
(ativahikas ) enroute the abode of Paramatman . 

150. Karyadhikarana (VS IV-3-6 to IV-3-15) 

It discusses two conflicting views relating to the types of 
upasakas who are lead by the celestial deities to Brahma-loka 
held by Badari and Jaimini, and establishes conclusively that 
neither those who meditate on Caturmuhha Brahma nor those 
who meditate exclusively on Brahman are lead to the 
Brahma-loka but as sated by Badarayana, only those who 
meditate on Brahman and also on the individual self 
(jivatman ) conceived as inherently related to Brahman 
(Brahmatmaka ) are led by the ativahikas through the arriradi- 
marga . 

Pada 4: Muktipada or the part dealing with the 
nature of the moksa attained by jlva. 

151. Saihpadyavirbhavadhikarana (VS IV-4-1 to IV-4-3) 

It discusses the issue whether jiva which attains Brahman 
acquires any new form in the state of mukti or does it remain 
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in its own form and affirms thatjlwz after reaching Brahman 
(sampadaya ) manifests itself in its own natural form ( svena 
riipa) with all the eight attributes which were eclipsed during 
the state of bondage but now the same being fully 
manifested. 

152. Avibhagena-drstatvadhikarana (VS IV-4-4) 

It discusses the question whether the jiva in the state of moksa 
enjoys the gunas of Brahman as being separate from Brahman 
(prthag-bhutam) or it experiences the same as being non- 
distinct ( avibhaktam ) and concludes that the mukta-jiva 
enjoys itself as non-distinct from Brahman since it now 
actually realizes that it is integrally related to Brahman 
(avibhagena drstatvat). 

153. Brahmadhikarana (VS IV-4-5 to IV-4-7) 

It examines the two views relating to the specific form in 
which jiva manifests itself after attaining Brahman viz (i) 
whether it manifests itself with all the eight attributes stated 
in the Chandogya, as held by Jaimini or whether it manifests 
itself as consciousness only ( cin-matra ), as held by Audulomi 
and affirms, as pointed out by Badarayana, that jiva though 
it is by nature of pure consciousness, also possesses all the 
eight attributes in the state of mukti, since there is no 
contradiction between the two views. 

154. Samkalpadhikarana (VS IV-4-8 to IV-4-9) 

It discusses the quesdon whether the muhta jiva which is 
stated to perform any acdvides it desires in the state of mukti, 
fulfills all its desires out of its own free will or with some 
effort as in the case of ordinary individuals and answers that 
it fulfills its desires out of its own free will and no additional 
effort is needed for this purpose. 
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155. Abhavadhikarana (VS IV-4-10 to IV-4-16) 

It examines the two conflicting views of Badari andjaimini 
regarding the possession of the body and the sense organs 
for performing activities by the muhta jivas and points out, 
as stated by Badarayana, that muktajiva can assume a body, 
if it so desires and also can remain without a body, if it so 
wills. 

156. Jagad-vyaparavarjadhikarana (VS IV-4-17 to IV- 
4-22) 

It discusses an important question whether the muktajiva 
which is stated in the Upanisad to enjoy equal status 
(paramasamya) with Brahman in the state of mukti has the 
capacity to create the universe and answers that it does not 
have this capacity since the cosmic function of creation 
exclusively belongs to Paramatman. It also clarifies that equality 
with Brahman is only in respect of the enjoyment of bliss of 
Brahman and its glory (bhogamatra-samya). When once jiva 
attains mukti, there is no return of it to the mundane 
esistence (anavrtti). 



APPENDIX-II 

THE NAMES OF BRAHMA VIDYAS 


referred to in the Upanisads and the Adhikarana-saravali 
in the alphabetical order 1 


Names 

Reference to 

Reference to 

Reference to 


Upanisads 

Vedanta Sutra 

Adhikarana- 

saravali 

1. Akasa-vidya 

Ch. Up 1-9 and 

VS 1-1-23 and 

AS 69 and 128 


Viii-14 

VS 1-3-42 


2. Ak$ara-vidya 

Mund. Up 1-1-5 

VS 1-2-22 

AS 93 

3. Aksistha 

Br. Up V1I-5-1&2 

VS III-3-20 

AS 344 

Satyabrahma-vidya 


and 21 


4. Anandamaya-vidya 

Tail, Up 11-5 

VS 1-1-13 

AS 59 and 60 

5. Angu$tha-pramita-vidya 

Katha Up. II-4-12 

VS 1-3-23 

AS 116 

6. Antaryaml-vidya 

Br. Up. V-7-1 

VS 1-2-19 

AS 91 

7. Antaraditya-vidya 

Ch. Up 1-1-6 

VS 1-1-21 

AS 62 & 63 

8. Balaki-vidya 

Kaus. Up IV-18 

Br. Up. rV-1-16 

VS 1-4-16 

AS 139 

9. Bhuma-vidya 

Ch. Up V-15-1 
to VII-16-1 

VS 1-3-7 

AS 104 and 105 

10. Dahara-vidya 

Ch. Up VHI-1-1, 

VS 1-3-13 & 

AS 111 and 112 

TaiL Narayana II-5 

VS III-3-38 


11. Gargy-aksara-vidya 

Br. Up V-8-8 

VS 1-3-9 

AS 108 

12. Gayatrl-vidya 

Ch. Up III-12 to 6 

VS 1-1-25 
and 1-1-26 

AS 72 

13. Jyotisamjyotir-vidya 

Br. VI-4-16 and 17 

VS 1-3-31 
and 1-4-13 

AS 136 

14. Isavasya-vidya 

Isa Up. 

VS III-4-1, 

VS III-4-9 

AS 397 

15. Pancagni-vidya 

Ch. Up V-10 

Also Br. Up. 

VS III-l-l 

AS 274 


VIII-2-15 

and III-3-32 


16. Paramjyotir-vidya 

Ch. Up. III-13-7&: 8 VS 1-1-25 

AS 71 and 72 

17. Parampurusa-Vidya 

Prasna Up. V-5 

VS 1-3-12 

AS 109 


(also named 

Tri matrapranava-vidya) 
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18. Paryarika-vidya 

Kaus Up. I 

VS IV-3-11 

AS 514 

19. Prana-vidya 

Ch. Up. MI-5 

VS 1-1-24 

AS 70 

20. Pratardana-vidya 

Kaus Up. III-2 
&c 111-9 

VS 1-1-29 

AS 74 

21. Madhu-vidya 

Ch. Up III-l 

VS 1-3-30 

AS 124 

22. Maitreyi-vidya 

Br. Up VI-5-6 

VS 1-4-29 

AS 141 

23. Naciketa-vidya 

Katha Up. 1-2 

VS 1-2-9 

AS 86 & 87 

(also named Aitrvidya) 
24. Nyasa-vidya 

Tail. Narayana 51 

VS III 3-56 
(implied accord- 

AS 385 



ing in Ramanuja 1 2 ) 

25. Sad-vidya 

Ch. Up. VI-2-1 

VS 1-1-5 

AS 55 and 56 

26. Samvarga-vidya 

Ch. Up. IV-3-1 
to 6 

VS 1-1-33 

AS 125 

27. Sandilya-vidya 

Ch Up. III-14-1 

VS 1-2-1 

AS 85 


Br. Up. VII-6-1 

and III-3-19 


28. Satyakama-vidya 

Ch. Up IV-14-9 

Not referred 

Not referred 



to in VS 

to in AS 

(also named Sodasakalasa- 



Brahma-vidya) 

29. Vaisvanara-vidya 

Ch. Up. VII-11 

VS 1-2-25 and 

AS 94 and 95 


to 24 

III-3-55 

also 381-82 

30. Vyahrti-vidya 

Br. Up. VI1-5-1 

VS III-3-20 

AS 344 

(also named 




Adityamandalastha- 




Brahma-vidya) 

31. Upakosala-vidya 

Ch. Up. IV-10-5 

VS 1-2-13 

AS 88 


Sc IV-15-3 



32. Usastakahola-vidya 

Br. Up V-4-1 
and V-5-1 

VS III-3-35 

AS 361-362 


1. There is no unanimity among the commentators regarding the names of the 
Brahma-vidyas though they generally agree that the total number of vidyds as 
means to moksa is thirty two. The names given in this list are in accordance 
with the Adhikarana-SdrdvaU published by Ahobilamutt, Madras (1940). 

2. See Srutaprakasikd on RB III-S-56. Akyaravidyadika iti adisabdena nyaso 
vivaksitah. See also AS verse 385. 
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Abheda : Non-difference. 

Abheda-jnana : Knowledge of the identity of jiva and Brah¬ 
man. 

Abheda-sruti : Scriptural texts speaking of the non-differ¬ 
ence between jiva and Brahman. 

Abhinispatti : Manifestation. 

Abhydsa : Repetition. 

Acarya : Preceptor. 

Acit : Non-sentient matter; primordial cosmic matter. 
Adhara : That which serves as the basis; the Supporter. 
Adheya : That which is sustained; the supported. 
Adhikarana : Topical section comprising one or more sutras 
dealing with a specific subject. 

Adhisthdna : Substratum; objective basis for illusion (acc. 
SB). " 

Adhyasa : Superimposition. 

Adhydya : A chapter in Brahma-sutras. 

Aditya : The Sun. 

Adrsta : Unseen potency. 

Adresya : Imperceptible. 

Adrsyatvddhikarana : Topic dealing with the subject of Brah¬ 
man as imperceptible etc. 

Agni: Fire. 

Agnindhana : One who is eligible to light the sacrificial fire. 
Ahamartha : The entity denoted by the notion of "I"; the 
jivdtman (acc. RB). 

Ahikundala : The serpent and its coils. 
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Ajada : Sentient. 

Aja : Unborn, Prakrti (acc. Samkhya). 

Ajhdna : Ignorance, absence of knowledge. 

Ajara : Free from old age. 

Akasa : Cosmic ether, space. 

Akhya : Designation; name. 

Aksara : Imperishable; Brahman; jivdtman; prakrti. 
Aksaradhikaram ■ The topic dealing with Brahman as ansara. 
Aksi: Eye. 

Aksipurusa : The deity seen inside the eyes (by the yogi). 
Amrta : Immortal. 

Ambara : Sky. 

Amsa : A part; an integral part of a complex whole (acc. 
RB); close resemblance (acc. MB); appearing as part (acc. 
SB). 

Amsadhikarana : Topic dealing with jtva as an amsa or Brah¬ 
man. 

Amanava Purusa : The celestial deity who leads the liber¬ 
ated souls to Brahmaloka. 

Anadi : That which has no origin. 

Ananta : Infinite; that which is not conditioned by time, 
space and another entity. 

Ananda : bliss. 

Ananya : Non-distinct; non-difference. 

Anandamaya : Blissful; 

Anandamayddhikarana : The topic dealing with Brahman as 
anandamaya. 

Ananda-taratamya : gradation in respect of the enjoyment 
of bliss by liberated Jivas (acc. to MB) 

Anavrtti : Non-return to bondage. 

Angusthamatra : Size of the thumb. 

Anivacariiya : Indeterminant; inexplicable. 

Ahga : Subsidiary. 

Antahkarana : Internal sense organ; mind. 

Antara : Inside; within. 

Antarddhikarana : The topic dealing with the nature of the 
purusa seen within dditya and aksi. 
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Antaralma : Inwelling Self; Paramatman as immanent in all 
beings. 

Antaryamin : The inner controller; The immanent Supreme 
Being which controls everything from within; Brahman. 
Antaryamyadhikarana : The topic dealing with Brahman as 
Antaryamin. 

Ann : Monadic. 

Anumana : Inference. 

Anumdnika : That which is established by inference; prakrti 
admitted by the Samkhyas. 

Anupapatti : Logical untenability. 

Anupravesa : Entry of Brahman into all created objects along 
with jiva. 

Apacceda-nydya : The principle according to which what is 
later is to be accepted in preference to the earlier. 

Apahata pdpma : Free from evil. 

Apara : Lower. 

Aparoksajnana : Direct knowledge of Brahman derived from 
meditation (acc. RB); Intuitive knowledge of identity oijiva 
and Brahman (acc. SB); direct vision of Brahman (acc. MB). 
Aprthakbhuta : Not existing as separate. 

Arambhana : Being connected with speech (acc. RB) 
Arambhanadhikaratta : The topic dealing with the subject of 
Brahman as material cause of the universe. 

Arcis : Light. 

Arcirddimdrga : The pathway presided over by celestial dei¬ 
ties through which muktajiva traverses to the higher abode. 
Asabdam : Not supported by scripture but proved by 
anumana. 

Asakrt : Repeated observance. 

Aspasta : Ambiguous. 

Asrama : Stages of life. 

Asraya : Locus, basis, support. 

Ativadi : One who speaks greatness of a principle. 

Atman : The individual self; also Paramatman (Brahman). 
Attd : The devourer; one who is the cause of the dissolution 
of the universe. 
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Avasthd : the modified state of a substance. 

Avasthiti : Abiding as one thing in the other. 

Avibhaga : Non-distinct; Identity (acc. SB) 

Avidyd : The cosmic principle which causes the appear¬ 
ance of Brahman as the universe (acc. SB); Karma in the 
form of punya and papa (acc. RB). 

Avikara : Not subject to any modification. 

Avidusa : One who does not practice meditation on Brah¬ 
man. 

Avirbhava : Manifestation. 

Avrttih : Repeated practice. 

Avyakta : Unmanifest primordial cosmic matter (prakrti ); 
Avydkrta : Unmanifest state of prakrti; Brahman as associ¬ 
ated with subtle cit and acit. 

Ayatana : Abode; that which holds togther. 

Avirodha : Absence of contradiction. 

Avirodhadhydya : The chapter II of Brahmasutras proving 
the absence of contradiction in respect of Vedanta theo¬ 
ries. 

Baddha : Bound, The jiva in bondage. 

Bhakti : Devotion; unceasing meditation on God. 
Bhakti-yoga : unceasing meditation adopted as a direct 
sadhana for attaining moksa. 

Bhasya : Commentary (on Vedanta sutras). 

Bheda : Difference. 

Bheda-Sruti : Scriptural texts teaching difference between 
the Brahman and jiva. 

Bheda-vdda : The theory emphasizing the difference between 
the ontological entities. 

Bhedabheda : Difference-cum non-difference. 
Bheddbheda-vdda : The Theory upholding bhedabheda. be¬ 
tween Brahman and jiva as well as jagat. 

Boddha : The knower. 

Bhoga : Experience of bliss of Brahman. 

Bhokta : One who experiences the individual self. 

Bhumd : Infinitely great; bliss par excellence; Brahman. 
Bhutakasa : Physical ether. 
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Bhutasuksma : Five subtle elements and indr iyas. 

Bhutayoni: Source of the universe. 

Bimba-darsana : Direct vision of the image of God. 

Brahma : The Vedic deity entrusted with the task of the 
creation of the universe. 

Brahma (Brahman) : The Ultimate Reality in Vedanta. 
Brahma-loka : The abode of Brahman. 

Brahma-saksatkara : Direct realization of Brahman. 
Brahma-vidyd : The Upasana (meditation) on Brahman cul¬ 
minating in the direct vision of Brahman (acc. RB); the spiri¬ 
tual knowledge of Brahman. 

Buddhi : Intellect; internal organ; mind. 

Caksus : eyes. 

Camasa : A special type of vessel used in yaga for drinking 
soma juice used in the yaga. 

Candra : moon. 

Chaya : shadow. 

Cintana : Repeated contemplation of the object of medita¬ 
tion; dhyana (meditation). 

Cit: Sentient being; the individual self. 

Dahara, also Daharakasa : Subtle space within the heart; 
Brahman. 

Daharadhikarana : The topic dealing with the meditation 
on daharakasa as Brahman. 

Dama : Controlling of sense organs. 

Dana : Charity. 

Darsana : Vision or the realization of the self; specific type 
of meditation characterized with vividness (acc. RB); sys¬ 
tem of Philosophy. 

Devata : Celestial deity. 

Dharana : Concentration on the object of meditation; sixth 
limb of yogdhgas. 

Dharma : Attribute : quality. 

Dharmabhuta-jhdna : Knowledge as an essential attribute of 
the self, attributive knowledge. 

Dharmt: Substrate; substantive aspect of a visista entity. 
Dhruvanusmrti : Steadfast meditation. 
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Dhyana : Meditation. 

Dipa : Light of the lamp. 

Dosa : Defect. 

Drasta : The seer; Paramamtman; also jlvatman. 

Drazrya : Sustance; that which serves as the substratum for 
modification. 

Drsianiu : Illustration. 

Duhkha : Suffering; grief. 

Duskrta : Sin; sinful deeds; evil. 

Dvaita : Dualism; the system of Vedanta expounded by 
Madhva. 

Dyuh : Heaven. 

Dyubhvadyadhikarana : The topic dealing with Brahman as 
the Ayatana of heaven, earth etc. 

Dvyanuka : Combination of two primary atoms; binary com¬ 
pound. 

Eka : One. 

Gati : Movement of jiva after its exit from the body to the 
higher realms. 

Gauna : Secondary. 

Gaundrtha : Secondary meaning of a term. 

GuM : Cave; inner recess of the heart. 

Guna : Quality; attribute. 

Hetu : Reason. 

Heya-guna : Defiling qualities or attributes. 

Heya-pratyariika : Opposed to everything that is defiling. 
Hiranmaya : Golden. 

Hiranyagarbha : Vedic deity entrusted with the function of 
creation. 

Hita : Means or sddhana to achieve the Supreme Goal. 
Hrsva : Short. 

Istadhikari: Those who have performed meritorious deeds. 
Indra : The name of the chief celestial deity. 

Indriyas : The sense organs. 

Iksana : The act of seeing or resolving. 

Isvara : The Ruler of the universe. 

Jada : Inert matter. 
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Jagat : Universe. 

Jagat-karana : Being the primary cause of the universe. 
Jagrat : Waking state of the self. 

Janma : Origin; birth. 

Jantu : A living being. 

Jatharagni : Digestiv fire. 

Jijndsa : Desire to know; enquiry into the nature of Brah¬ 
man. 

Jijnasddhikarana : The topic dealing with the enquiry into 
the nature of Brahman. 

Jlva, also Jlvdtma : The Individual self. 

Jlvanmukti : Liberation of an individual self from bondage 
while he is still embodied. 

Jndna : Knowledge. 

]nata : The Knowing subject; the individual self as the 
knower. 

Jhdtrtva : Knowership. 

Jheya : What is known; object. 

Jyotis : Light, spiritual light. 

Kalyana-guna : Auspicious attributes (of Brahman). 

Kama : Sensual desires; what is desired or aspired for. 
Karta : Agent of action; the self as doer. 

Kartrtva : Process of action; activity. 

Kdrana : Cause. 

Karma : Action, ritualistic deeds; the result of past deeds. 
Karma-kdnda : Portion of the Vedas dealing with rituals. 
Kdrya : Effect; what is brought into existence. 

Krti: Effort. 

Krtsna-prasakti : Total transformation. 

Kratu : Ritualistic deeds. 

Laya : Dissolution of the universe. 

Laukika : Empirical. 

Lila : Sport. 

Linga : Identity mark; characteristic. 

Mahat : The great; evolute of prakrti. 

Mahimd : Greatness; glory. 

Manana : Logical reflecton. 
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Manas : Mind. 

Mauna : Silence; repeated reflection on the object of medi¬ 
tation. 

Maya : Cosmic principle which gives rise to the world of 
illusion (acc. SB); the phenomenal character of the universe; 
the primordial cosmic matter; that which is an instrument 
of wonderful creation (acc. RB). 

Maydvdda : The doctrine of Advaita which advocates that 
everything other than Brahman is illusory. 

Mdyin : One who wields mdyd ; Isvara. 

Mimarhsa : Enquiry into the meaning of the Scriptural texts. 
Mithya : Illusory. 

Mithyatva : Illusoriness. 

Moksa : Liberation of the jiva from bondage; union with the 
Supreme Being and enjoyment of the bliss of Brahman. 
Mrt : Clay. 

Mrttika : Made of clay. 

Mrtyu : Death. 

Mukhyartha : Primary meaning. 

Mukta : One who is liberated from bondage; the liberated 
soul. 

Mukti : The state of final liberation from bondage. 
Mulaprakrti: The primordial cosmic matter. 

Mumuksu : An aspirant for moksa. 

Nabhi: Hub of the wheel. 

Nadi : Subtle artery. 

Nairghanya : Cruelty. 

Ndmadheya : Designation by name. 

Ndma-rupa : Name and form. 

Nana : Manifold; different. 

Nand-vyapadesa : Texts teaching in the primary sense that 
jiva is different from Brahman (acc. RB). 

Nididhyasana : Steadfast meditation. 

Nimitta-kdrana : The instrumental or efficient cause. 
Nirahjana : Free from bondage. 

Niravayava : Incapable of physical division; partless. 
Nirdosa : Defectless; free from all defilements. 
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Nirguna : Devoid of attributes; undifferentiated. 

Nirguna £ruti : Scriptural text describing Brahman as de¬ 
void of attributes. 

Nirlepa : Unaffected by the experience of sukha and duhkha. 
Nirupddhika : Unconditioned. 

Nirvikalpa : Indeterminate; devoid of all qualities (acc. SB). 
Nirvikara : Immutable. 

Nirvisesa : Devoid of all characteristics; undifferentiated. 
Niskala : Devoid of parts. 

Niskramana : Exit of the jiva from the body. 

Niskriya : Devoid of activity; free from self-effort (acc. RB) 
Nitya : Eternal. 

Niyamana : Control. 

Niyanta : One who controls all beings; God. 

Panca-bhuta : Five physical elements. 

Pada : Part; part of an adhyaya in the Brahma-sutras. 

Papa : Sin. 

Pahcardtra : Treatises dealing with the mode of worship 
and allied matters relating to Vaisnavism. 

Pahcikaraha : The process of quintuplication of five elements. 
Para : The higher element. 

Para Brahma : The ultimate Reality; the higher Brahman 
(acc. SB); the Supreme Being (acc. RB). 

Paramapada : The eternal abode of God. 

Parama-purusartha : The Supreme Goal. 

Paramatius : The atoms which are conceived by the 
Vaisesikas as partless, eternal, infinitesimal and supra-sen- 
suous reals. 

Pdramdrthika : That which is absolutely real (acc. SB); real 
(acc. RB). 

Param-jyotis : The transcendental light; Brahman. 
Parama-purusa : The Supreme Being; Paramatman. 
Paramdtman : The Supreme Self; Brahman; God. 

Paratantra : That which is dependent. 

Parimana : Dimension. 

Parinama : Evolution; Modification. 

Pardyatta : What is endowed by God such as kartrtva. 
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Phala : Fruit or result of an endeavour. 

Pradhdna : The primordial cosmic matter ( prakrti ), admit¬ 
ted by the Samkhya. 

Prakdra : Mode of a substance; an attribute. 

Prakarin : That which has modes or attributes; Brahman. 
Prakasa : Illumination. 

Prakrti : Primordial cosmic matter; also the material cause 
(da. od diiu i\d; 

Pralayu : Dissolution of the universe. 

Prameya : The theory established by pramanas. 

Prana : Vital breath; jtva; Brahman. 

Prasasana : The power to command. 

Pmsiddha : What is well-established. 

Prapya : What is to be attained; Goal of attainment. 
Pratibimba : Reflection; similar to (acc. MB) 

Pratika : The symbol of Brahman adopted for meditation. 
Prayatna : Effort. 

Prthak : Distinct; separate. 

Prthivi : Earth. 

Prayascitta : Expiatory rite. 

Puccha : Tail; support. 

Pundarlka : Lotus. 

Punya : Merit. 

Purusdrtha : The goal of human edeavour. 

Purusottama : The Supreme Person; Brahman. 

Purusa : Person; individual self; Paramatman. 

Purvagha : Sins committed prior to the commencement of 
the upasana. 

Purvapaksa : Prima facie view. 

Purva-mlmamsd : The treatises which deal with the ritualis¬ 
tic portion of the Vedas. 

Sabda : Sound; verbal testimony; revealed scripture. 
Sadhana : Spiritual discipline; means adopted to attain Brah¬ 
man. 

Sadharmya : Equality; Similarity. 

Sad-vidya : Meditation on Brahman conceived as sat, as 
taught in the Chandogya Upanisad. 
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Sadrsya : Similarity. 

Saguna : Endowed with attributes. 

Saguna Sruti : Scriptural statement describing Brahman as 
qualified with attributes. 

Sahakari-kdrana : Accessory cause. 

Samanadhikaranya : Syntactic equation of terms denoting 
the same entity but connoting different qualities. 
Samanvaya : Concurrence with the main purport. 
Samanvayadhikarana : The topic dealing with the correla¬ 
tion of the Upanisadic texts with Brahman. 

Sambandha : Relationship. 

Samharta : Brahman as the cause of the dissolution of the 
universe.. 

Samprjisdda : Jlvatman (acc. RB); state of deep sleep (acc. 
SB). 

Sathyoga : Conjuction; external relationship. 

Samvrti : The principle conceived by the Buddhists to ex¬ 
plain the phenomenal appearance of the manifold universe. 
Samsdra : Bondage. 

Samasti-srsti : Creation of the aggregate universe. 

Saniya : Equality; equal status of the mukta-jiva with Brah¬ 
man. 

Sandhyd : The state of dream. 

Samkalpa : Will. 

Sanmdtra : Constituted of knowledge only. 

Sarira : Body; that which is necessarily supported and con¬ 
trolled by the self and also subserves its purpose (acc. RB). 
£arirl: Tire self of the sarira; Brahman. 

Sarira-sariri-bhava : The organic relationship between Brah¬ 
man and the universe of cit and acit (acc. RB). 

Sarvajna : Omniscient. 

Sarvavit : Knower of everything. 

Sarvdtma : Self of all. 

£dstra : Sacred texts. 

Sattd : Existence. 

Satya : Truth; Brahman as Reality (acc. SB); Unconditioned 
existence of Brahman (acc. RB). 
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Satyakdma : One whose needs or desires are self-fulfilled. 
Satya-samkalpa : One whose will is not obstructed (acc. RB). 
Savisesa : That which is characterized; Brahman as charac¬ 
terized with attributes. 

Sayujya : The state of moksa in which the individual self 
enjoys equal status of Brahman. 

Setu : Causeway. 

Siddhanta : Final view; the established conclusive theory. 
Siddhavastu : That which is already established. 

Smrti : Texts based on the revealed scripture such as Itihasas, 
Puranas etc. 

Srsti : Creation. 

Sravana : Comprehending what is taught by a teacher. 
Sthula : Gross; manifested form. 

Suddhasattva : Spiritual substance characterized by unal¬ 
loyed sattva. 

Sukha : Happiness. 

Sukrta : Merit earned by the performance of good deeds. 
Suksma : Subtle; unmanifest form. 

Sunya : Void; indeterminable (acc. Buddhist) 

Susupti: Dreamless state. 

Susumna-nadi : The subtle artery which radiates from the 
heart to the crown of the head through which the jiva exits 
from the body. 

Sutra: An aphorism; a concise aphoristic sentence expressed 
in a few words. 

Sutrakdra : The author of the Vedanta-sutras. 

Svabhava : The essential nature of an object; essential char¬ 
acteristic of an object (acc. RB). 

Svdbhdvika : Natural form; unconditioned. 

Svapna : Dream. 

Svarupalaksana ; Definition of an object in terms of its es¬ 
sential attributes. 

Svatantra : One who is independent such as Brahman. 
Svayam-prakasa : Self-luminous; self-established (acc. SB.) 
Syadvada : The theory of the Jainas regarding the seven¬ 
fold description of an entity. 
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Tatnas : The primordial cosmic matter ( prakrti ); also one of 
the three qualities (guna ) of prakrti. 

Tapas : Austerity; also Brahman. 

Tatastha-laksana : Definition of an object by means of iden¬ 
tity. 

Tatkratu-nyaya : The principle according to which in what- 
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the same. 

Tattva : Metaphysical Reality; Ontological entity. 

Tejas : Splendour; the element of fire. 

Triguna : Three qualities of prakrti-sattva, rajas and tatnas. 
Tyaga : Renouncement. 

Ubhayalinga : Two-fold characteristic of Brahman as free 
from all defects and also endowed with kalyana-gunas (acc. 
RB) 


Ubhayalihgadhikarana : The topic dealing with Brahman as 
ubhayalinga. 

Unmdna : Dimension. 

Upaddna-kdrana : Material cause. 

Upddhi : Adjunct; a limiting condition. 

Upakrama : Commencement. 

Upalabdhi : Comprehension. 

Upalaksana : Qualification per accidens. 

Upalaksya : What is denoted by upalaksana. 

Upapatti: Logical tenability. 

Upakarana : Accessories. 

Updsaka : One who practises meditation. 

Upasamhdra : Conclusion; conclusive statement. 

Updsand : Steadfast meditation; unceasing loving medita¬ 
tion on Brahman (acc. RB). 

Updya : Means to attain a goal. 

Urdhvaretas : One who practises strict celibacy. 

Urnandbhi: Spider. 

Utpatti: Production; origin. 

Uttara-mimdmsd : The treatises which deal with the 
Upanisadic portion of the Vedas; Vedanta. 

Vaidhartnya : Dissimilarity; different from. 
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Vairagya : Non-attachment. 

Vaisvanara : The Ruler of all souls; elemental fire; the diges¬ 
tive fire. 

Vaisamya : Partiality. 

Vakyarlha-jhana : Knowledge derived from the study of the 
sacred texts. 

Varnasrama-dharma : Religious duties prescribed according 
to castes and stages of life. 

Veda : Revealed scripture. 

Vicitra-sakti : Variegated power. 

Vidya : Upasana leading to the direct knowledge of Brah¬ 
man (acc. RB); knowledge of the identity of jtva and Brah¬ 
man (acc. SB). 

Vakydnvaya : The correlation between the earlier and later 
statements. 

Vijhana : Knowledge. 

Vijndtd : Knower. 

Vilaksana ; Of different nature. 

Vikdra : Change; modification. 

Vipascit : Omniscient. 

Virodha : Conflict; contradiction. 

Visaya : Subject-matter of discussion. 

Visaya-vdkya : The Upanisadic statement which serves as 
the basis for the Vedanta-sutra. 

Visesana : Qualification; attribute. 

Viiesya : The substrate for an attribute. 

Visista : What is qualified. 

Visista-abheda-vada : The theory upholding oneness of Brah¬ 
man as viiista or organically related to cit and acit (acc. 
RB). 

Visistaikya : Oneness of substance as inseparably related to 
the attributes. 

Visvakartd : Creator of the universe. 

Vivarta : Illusory manifestation. 

Vivarta-vada : The theory adopted by Sarhkara to account 
for the illusory manifestion of Brahman as the manifold 
universe. 
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Vyapadesa : Meaning in the primary sense. 
Vydvahdrika : Empirical. 

Yajha : Offering of sacrifice in the consecrated fire. 
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INDEX 


Adhiharana : meaning and definition 
ofxxv-xxvi-7; number of xxvi; names 
of and subjects discussed in, See 
Appendix I. 

Adhikarana-saravali : Scope and 
content of xxv-xxvii; central theme 
and broad subjects discusses in xxvii- 
xxxii, 15-16. Special features of xxxii- 
xxxv; see also Appendix I for names 
and subject matter of discussion of 
adhikaranas. 

Adrsyatvadhikarana : 69, 315-316. 
Ahikundaladhikarana : 134, 333. 
Akasa : as Brahman, see Brahman. 
Akasadhikarana : 40-41. 

Aksara : as Brahman see Brahman; 
as qualified with attributes 69 and 
82-83. 

Aksaradhikarana : 80-81. 
Amanavapurusa : 274, 276. 

Amsa : as jlva see jivatman; different 
views reg. 196-199. 

Amsadhikarana : 195. 

Anandamaya : also Ananda , as 
Brahman 31. 

Alavandar also Yamuna : xxi, works 
of xxi. 

Anandamayadhiharana: 31-32. 
Antary amt : as Brahman, see 
Brahman. 

Antaryami Brahmana : 65-66. 
Antaryamyadhiharana : 65. 
Apaccheda-nyaya: 221. 


Arciradi-marga : Theory of 273-274. 
Arambharmdhiknrayia : 129-31,326,332. 
Atman : as Paramatman see Brahman; 
as jivdtma, see jivdtman. 

A tmadhikarana 182. 

Avirodhadhyaya : xxix, 149. 
Audulomi : 117, 290. 

Avibhaga : jiva's relation to Brahman 
as 287. 

Badardyana , Also Vyasa, passim; 
specific mention of the name in the. 
Brahmasutras : 94, 217, 291, 294. 
Bhakti : also Bhakti-yoga , See updsand. 
Bhaskara: 182, 197, 201. 
Bhedabheda-vada : xxii. 

Bhedavada: 313. 

Bheda srutis : 195,328. 

Bhumd : as Brahma : meaning and 
implication of the term, 77. 
Bhumadhikarana : 77. 
Bimba^pratibimba : 328. 

Bodhayana (also vrttikara) : as the 
earliest commentator on VS: xx. 
Brahmadhikarana : 290. 
Brahma-vidya : theory of229; nature 
of 245-248; different types of 231; as 
alternative means to moksa 232; 
manner of observing 251-252; 
essential attributes of Brahman to 
be contemplated in respect of 235- 
236; eligibility of persons for 241-42; 
requirements for observing 24S44. 
See also Appendix II for names of 
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th i i ty-lwo Brahma-vulyds. 

Brahman : also Paramdtman , passim, 
doctrine of, 27; definition of 12, 17, 
svampalaksana of 13, talasthalaksana 
of 13, as jagatkdrana 12, essential 
nature ( svarupa ) of 27, as sentient 
Being 27-28, as distinct from 
pradhdna (prakrti ) and individual self 
31, as distinct from exalted jivas 36, 
as possessing a lusU uus spiritual body 
37-38, as distinct from non-sentient 
cosmic entities 39, as ukasa 40, as 
prana 42, as param jyotis 42, as 
antaratma, of Indra-prana, 44, 
distinguishing characteristics of 53- 
54, as sarvaima 58, as atta 58-59, as 
purusa abiding in the eye ( aksi ) 61, 
64; as samyadvama 63, as bhamani 
69, as Antaryamin 65, 67; as aksara 
69; as bhuma 77; as infinite bliss 80; 
as adhdra of universe 80; as 
prasdsitara 83; as object of enjoyment 
of muktas 84; as Dakarakasa 96; as 
apahatapapma 219; as angusthamatra 
purusa 01; as object of meditaiion 
for devatas and other celestial 
deities 93,94; as ndmarupa-niruahitd 
95; as the sole cause of the universe 
101-102; as ubhayalinga 217, 219; as 
the highest Reality 208-9; as 
bestower of moksa and other 
purusarthas 210-211; as worthy object 
of meditation 201; as nimittakarana 
of the universe 119; as updddnakarana 
of the universe 122-25; as cid-aeid 
visista, 130, 

Daharakdsa : as Brahman, 92. 
Daharadhikarana: 91 . 

Dhyana (meditation): meaning and 
implication of the term, 228,230. 
Dhyananiyoga-vdda 36; 

Dvaita Vedanta: criticisms against the 
tents of Dyubhvddya-dhikarana : 277. 
Gunopasamhara : 216. See also 
Brahma-vidya. 
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Hiranyagarbha also Caturmukha 
Brahma, as object of meditation, 89, 
90,252,255. 

Iksana as a function of Sentient 
Being: 40. 

fksatyadhikarana: 39. 
fndraprdnddhikarana : 55. 

Isvara (God) : See Brahman. 

Jagat : See u n i ve rse. 

Jagat karana as essential qualification 
of Brahman, 26. 
jaimini: 263, 267. 
Janmadyadhikarana : 263, 267. 
Jijhdsadhikarana : 17, 18. 

Jiva (also jivatman : individual self) 
passim ; doctrine of 170; as nitya 170- 
72; as karta 176-7; as bhoktd 178; as 
jhata 173-4; as anu 175; as dependent 
on Paramdtman 180; as prayojya karta 
181; freedom of 182-83; its relation 
to Paramdtman 184; as amsa of 
Brahman 185; its transmigration 
and rebirth 189-90, 195-96; its 
movement to higher realms 190-91; 
its condition in the states of drearp, 
susupti and murcchd 197-200; its 
liberation from bodage 234-36. See 
also utkranti; status of jiva in the state 
of moksa, SeeS upreme Goal. 
jnddhikarana : 173 
jhata : See jiva. 

Jyotis : as Brahman See Brahman. 
Karma (prescribed rituals), as aid 
to updsand 220-21; 

Karta : See Jiva. 

Kdrya-brahma : 252. 

Kdsakrtsna : 118, 119,293,294. 
Krtsnaprasaktyddhikarana : 140. 
Madhyamika Buddhism : Criticism 
of the theory of Sunyavada 155-57. 
Maitreyi Brahmana: 116. 
Meditation : See updsand. 

Moksa : See Paramapurusartha , 
theory of 234. 

Nammalvar: 2. 
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Nathamuni : 2; works of 2; 
Nididkyasana : See upasana. 
Nvnitta-karana : Brahman as, 119, 
122, 126-27, 280, criticism of 
Madhva s view of 287-88. 

Nirgujia Brahman : Theory of, criticism 
of, 202,204-6,282-83,284-86. 
Nirguna Srutis : 205, 282. 

Parindma of Brahman : .W universe. 
Nisprapanca niyoga-vada 36. 
Param-jyotis as Brahman, 53. 
Parama-purusdrtha (Supreme Goal) 
doctrine of 234; the nature of the 
Supreme Goal, 257-59; status of jiva 
in the state of mukti, 263. 
Pahcagni-vidya : 198-9. 

Pradhana , also prakrti or the 
primordial cosmic matter as the 
cause of the universe (acc. 
Samkhya), refutation of the theory, 
39-42,44-47. 

Prakrtyadhikarana 122. 

Prana : As Brahman, 52-53. 
Prdnddhikarana : 52. 
Purusarthddhikarana , 220. 
Purva-mimamsa : (of Jaimini), its 
relation to Uttara-mimamsa or 
Vedanta 19-20; as aid to Vedanta 
22-23. 

Ramanuja, passim ; author of Sri- 
bhasya 3; works of 3-4; 

Sadhana (also updya ; means) passim. 
Sddhanddhydya 11,201. 

Saguna Brahman (also savisesa) 
Saguna Srutis, 204, 282. 
Samanddhikaranya : definition of 31. 
Samanvaya, meaning of (acc. RB), 34. 
Samanvayadhikarana, 34. 
Samanvayadhyaya : 8, 37. 
Sarikar$ana (author of 
Devatakanda) 23. 
Sampadyavirbhdvddhikarana, 257. 
Samvrti : concept of, 155-56. 
Sarira-sariri-bkava 136-37,131,133. 
Sarvaira-prasiddhyddhikarana, 61. 


Sastradrsti 57. 

Tattva-mukta-kaldpa : Its scope and 
con tents 5-6, as complemental to AS 6. 
Vedanta Desika, passim : Life and 
works of 4-5; 

Vedanta-sutra: also Brahman-sulra, 
passim. 

Ubhayalihga : Brahman as, 201-203. 
IJbhayalingddhikarana, 201. 

Universe (sdso jagat) passim, doctrine 
of 122, Brahman as material cause 
of 122-24; as non-distinct from 
Brahman, 128-29. its relation to 
Brahman 131-33. 

Upadana-hdrana (material cause) : 
the theory of Brahman as 122, 
objections against the theory of 
133-34. 

Upasana (meditation: also 
nididkyasana ), as direct means to 
moksa 201, nature of 226-30; Seealso 
Brahma-vidya. 

Utkranti: theory of, 238. 
Uttara-mimamsa (also Vedanta): Its 
relation to Purva-rmmdmsa 19-20. 
Vaisvdnara, as Brahman, 76-77,79. 
Utsarga-apavdda-nyaya 37. 
Vakyanvayddhikarana, 115,292-93. 
Vedanta, passim : need and 
justification for its study 18-19; pre¬ 
requisites for Its study 24. 
Vedanta-sutra (also Brahma-sutra) 
passim , nature and number of, 6; 
division of into Adhyayas, pddas and 
adhikaranas, 6. 

Vidyd as Sadhana, 211 , nature of226; 
See also Brahma-vidya. 
Visesana-visesya-bhava, 131,133. 
Visistadvaita, passim: meaning of 1, 
historical development of 1-4; as 
darsana 1, ancient exponents of 2; 
Visista-abheda-vada, 281. 

Vivartavdda, 141. 

Yadavaprakasa, 172,186,188. 
Yogdngas, 230-31. 
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kalapa , the notion that dispelled, and its philosophic core is 
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Pmmdnas ; Perception; Consciousness; Individual Self; Brahman; 
Universe; Avidyd; Sddhana and Mukti. 

In presenting the dialectics of Vedanta Desika in a vigorous 
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the Vadas raise—epistemological, ontological, religions, and 
ethical. Though the issues are many, each discussing a specific 
problem, they are ultimately directed to refute the central doctrine 
of Advaita, viz., that Brahman which is pure consciousness devoid 
of all determinations, constitutes the sole Reality and everything 
else is illusory. 
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